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ABSTRACT 
This study examined the nature of religious experience in ten evangelical participants 
recognized by peers as having a deep and meaningfid faith. Supplementary information was 
obtained from two additional participants, one who had served as mentor to another 
participant, and one who was not refigiously involved. Drawing from qualitative strategies 
such as grounded theory (Glaser & Strauss, 1967) and transcendental realism (Miles & 
Huberman, 1994) to analyze interview transcripts, a core category of religious experience 
emerged, and its relationship to other factors was delineated in a model. 
Typical questionnaire approaches measure linear relationships between religious 
variables and psychosocial or other religious variables. Such studies are limited because of 
effkcts on questionnaire responses of factors such as age or religious aiation,  and because 
of the fact that questio-e items impose parameters on religious experience which may not 
accurately reflect the experience. Also, statistical tests may not identlfy some relationships 
among variables because they are nonlinear. In contrast, the present study used an open- 
ended approach to data gathering, with minimal pre-imposed structure on the analytic 
process. 
The core category of religious experience in the present sample was conceptualized 
as a synergizing process, which included elements such as cognitive acquisition of 
information, personal application of one's faith, gaining spiritual insight with others, 
complementaxy interactions with God, and experiences of being healed or refieshed. The 
model developed from analysis indicates that religious experience is a holistic, meaning- 
making process whose components cannot be meaninpfuuy separated. Furthermore, religious 
experience is conceptualized as embedded in a context of individual and cultural variables 
which effect considerable variation among individual religious experiences. 
The findings of the study challenge aspects of some theories of religious development 
(e.g., Fowier, 1981), which propose hierarchical development, invariant sequence of stages, 
and universality across culture and religious groups. Problems such as intrapersod 
inconsistencies and systematic variations across groups are noted in applying such theories, 
both in the present study and in previous research. Although religious experience is presented 
as an ongoing process of development, the study emphasizes the uniqueness of individual 
experiences, variations in development over time, and the inevitable influences of contextual 
variables. An alternative to the stage model is proposed, in which individuals are either 
engaged or disengaged fiom the synerwg process of religious experience. This dichotomy 
is presented as a more accurate representation of religious experience than the stage model, 
with an emphasis on the fluid processes leading to engagement or disengagement, rather than 
as a means of placing persons into trait-like religious categories. 
Regarding generalization of results, it is proposed that the present model may 
represent the ideal evangelical experience or the experiences of highly committed evangelicals; 
however, persons may be affiliated with an evangelical denomination and not be actively 
involved in the process of religious experience identified by the model. Application of the 
model to dissimilar religious groups and to nonreligious processes is discussed. 
The study is relevant to broader issues of ontology, epistemology and methodology. 
Because it takes a postpositivist position in studying material typically associated with 
constructivist ideology, assumptions from both of these views are challenged and clarified. 
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CHAPTER ONE: 
INTRODUCTION AND DEFINITION OF RELIGIOUS EXPERIENCE 
1.1 rNTRODUCTION 
The present study examines religious experience using a qualitative approach. 
Interviews with persons within a single Christian denomination, and recognized by peers for 
the depth and quality of their religious experience, form the basis for the study. 
The term "religious experienceJ7 has a number of comotations. The present chapter 
reviews the domain of religion and religious experience in the social sciences, and delineates 
the parameters used for the present study. Chapter 2 provides an overview of relevant 
literature in the psychology of religion. First, the early development of the psychology of 
religion is traced, fiom around the turn of the century to the middle of this century. The more 
rigorous empirical research which has characterized the second half of the century is then 
examined. In Chapter 3, issues are discussed pertaining to qualitative methodology and the 
present study, as well as to the rationale and orientation of the present study. Chapters 4 
through 6 address the procedures and findings of the study, and Chapter 7 is a discussion of 
the results. 
f .2 WHAT LS RELIGION? 
1.2.1 Definitions of Religion 
Religion has been understood, among other things, to mean a system of beliefs and 
rituals (Johnstone, cited in Hiebert, 1992), a way of dealing with existential questions 
(Batson, Schoenrade, & Ventis, I993), a peak experience (Maslow, 1970), a social system 
(Durkheim, 19 19, or an expression of art (Beit-Hallahmi, 1989). Many authors (e.g., Batson 
et al., 1993) note the difliculties of constructing a definition of reiigion when it inctudes so 
many differest practices or ribLals, and when there is so much variation within these f-es. 
Some (e.g., L.B. Brown, 1988; Goodenough, 1968; PE. Johnson, 1945; Meadow and Kahoe, 
1984; Spillca, Hood, & Gorsuch, 1985) do not attempt to define religion except to delineate 
the scope of the subject h e r  described. For the sake of clarifying the present subject 
matter, however, a working definition will be attempted, after a discussion of a number of 
perspectives. 
Durkheim (1 9 15) defined religion as "a unified system of beliefs and practices relative 
to sacred things, that is to say, things set apart and forbidden - beliefs and practices which 
unite into one single moral community called a Chwch, all those who adhere to them" @. 62). 
Glock and Stark (1965), synthesizing a number of perspectives, stated that "religion, or what 
societies hold to be sacred, comprises an institutionalized system of symbols, beliefs, values, 
and practices focussed on questions of ultimate meaning" (p. 4). GIock and Stark further 
conceptualized religion as one of several (including political) value orientations, which are 
"the over-arching and sacred systems of symbols, beliefs, values, and practices concerning 
ultimate meaning which [people] shape to interpret their world" (p. 9). 
As sociologists, Durkheim (19 IS) and Hock and Stark (1 965) emphasized the formal, 
institutionalized aspects of religion. Some definitions of refigion, notably those given by 
psychologists, are much more individudistic, and may leave out the collective aspect of 
religion altogether. Beit-Hallahmi (1989) presented a working definition of religion as "a 
system of beliefs in divine or superhuman power and practices of worship or other rituals 
directed towards such a power" (p. 12). Clark (1958) described religion as "the inner 
experience of the individual when [dhe] senses a Beyond, especially as evidenced by the effect 
of this experience on [hidher] behaviour when [she] actively attempts to harmonize [hidher] 
Life with the Beyond" @. 22). U p o n  (1950), though he did not define religion per se, did 
define religious sentiment (which includes both the cognitive and atfective elements of 
personal religion) as 
a disposition, built up through experience, to respond favorably, and in certain 
habitual ways, to conceptual objects and principles that the individual regards 
as of ultimate importance in [hidher] own life, and as having to do with what 
Ihe/she] regards as permanent or central in the nature of things. @. 56) 
James (1985, first published in 1902) similarly defined religion as "the feelings, acts, and 
experiences of individual [men and women] in their solitude, so far as they apprehend 
themselves to stand in relation to whatever they may consider the divine" @. 34). 
As noted, definitions of religion can stress the institutionalized, collective aspects of 
religion (e.g., Durkheim, 1915; Glock & Stark, 1965), or the individual elements (e.g., James, 
1985). The dictionary (Funk and Wagnalls, 1976) includes both aspects of the term. Both 
types of definitions make some reference to the divine, the sacred, ultimate meaning, or what 
is central. Most definitions imply that the perception of the nature of this ultimate reality is 
constructed or developed, either individually or at a broader social level. 
Since the present study focuses on the individual, subjective experience of religion, 
the psychological (individual) dellnitions may be more appropriate. The roles of context and 
formalization of religious experience, however, cannot be ignored in examining religious 
practices, the way religious experiences are interpreted, and the religious expectations of the 
individual. Indeed, a major criticism of James (1985) has been his failure to take these factors 
into account (Smith, 1985). 
1.2.2 Dimensions of Religion 
1.2.2.1 The Five Dimensions of Glock and Stark 
Another procedure to aid in defining religion is to examine how it has been divided 
up. Glock and Stark (1965) classified individual commitment to religion into five dimensions: 
1. the Experiential dimension, which includes direct knowledge of ultimate reality 
and the experience of religious emotion; 
2. the Ideological dimension, which involves adherence to a set of beliefs; 
3. the Ritualistic dimension, which involves specifically religious practices; 
4. the Intellectual dimension, which is the state of knowing about the religious faith, 
as opposed to believing in it (e.g., an atheist can be very knowledgeable religiously, 
but not believe in the religion); and 
5. the Consequential dimension, which comprises the secular effects of the other 
religious diiemions on the individual (e.g., political or family values, giving to 
charity, peace of mind, sense of well-being). 
1.2.2.1.1 The Experiential Dimension: The experiential dimension, which would seem 
closest to the notion of religious experience for the present study, is defined as 
all ofthose feelings, perceptions, and sensations which are experienced by an 
actor or defined by a religious group or society as involving some 
communication, however slight, with a divine essence, i.e., with God, with 
ultimate reality, with transcendental authority (Glock and Stark 1965, p. 42). 
Essentially, this dimension is what might be termed "mystical experiences" by others (e.g., 
James, 1985). Glock and Stark divide these types of experiences into 4 levels of experiences 
of the divine, ranging from a simple sensation of the presence of the "divine actor" to a 
perception of communication with or co-participation in action with the divine actor. 
1.2.2.1 -2 Verbit's Additional Features: Verbit (1 970) proposed a similar scheme, dividing 
religion into six components the first five of which correspond closely to the dimensions of 
Glock and Stark (1965). The sixth component is community involvement. Verbit added 
another level of complexity to his scheme by noting that each of the six components could 
vary along four dimensions: content (e.g., specific rituals, knowledge), frequency (how 
often the content elements are encountered or acted upon), intensity (degree of commitment 
to any of the components), and centrality (salience of the components). 
1.2.2.2 Goodenough's Psvchodynarnic Scheme 
Goodenough (1968), a psychodynamically oriented psychologist, saw religion as a 
way of gaining control over the uncontrollable, and of obtaining empowerment through a set 
of beliefk In keeping with a Freudian perspective, Goodenough emphasized the motivationaZ 
aspects of religion, maintaining that people practise religion at least partially for personal gain 
(e-g., attending church just before an exam, dealing with id impulses by becoming legalistic). 
It is in this context that he divided religious experience into nine categories. These categories 
can be seen a s  individual orientations or types; though a given individual may exhibit features 
of several orientations, he or she is likely to lean towards one of them most strongly. The nine 
types are: 
1. Legalism (getting peace of mind and sense of rightness &om following a code of 
conduct); 
2. Supralegalism (a higher law or ideal developed and followed by an individual); 
3. Orthodoxy (beliefs); 
4. Sup rao rt hodory (personally meaningful idea(s) of reality, formulated via 
individual reorganization of orthodox beliefs); 
5. Aestheticism (including poetry, music, dance, and sexual relations); 
6. Symbolism and sacramentalism (objects or acts with spiritual significance); 
7. the Church (collective organization to which the individual is subordinated, and 
through which the individual finds guidance, protection, and grace); 
8. Conversion (a point of change brought about by a sense of guilt and anxiety 
combined with revivalist-type preaching); and 
9. Mysticism (a tendency to identify oneself with the object, i.e. the supernatural). 
Five of Goodenough's categories roughly correspond to those of Verbit (1970), and four of 
them are different. Supralegalism and supnorthodoxy describe the individualistic, 
idiosyncratic approaches to religion seen in persons who may consider themselves religious 
while not aligning themselves with any one institution. Conversion, another new category, is 
a common experience which has a lasting influence on the lives of many religious people. 
Findy, the aesthetic aspect of religion is another area which has received little attention in 
the psychology of religion, although it has been occasionally recognized by others (e.g., Beit- 
Hallahmi, 1989). 
Although Goodenough's (1968) scheme adds significantly to that of Verbit (1970), 
it is rather loosely organized. There is considerable variation in the level of specificity, 
discreteness of events (e.g., conversion versus orthodoxy), and emphasis on corporate versus 
individual faith (e.g., the church versus supraorthodoxy). The links between the different 
types of religion were not made explicit, nor did Goodenough fully expand on the notion of 
individual "typologies" implied in his categorization. Finally, although he alluded to the 
notion of religion being practised for "subjective good", he did not expand on how the types 
relate to motivational factors. 
1.2.3 Developmental Approaches 
Another way of examining religion is from a developmental perspective (predictable 
changes over time), or in terms of identified mature (desirable) elements (Genia, 1990). This 
approach provides an organizational framework that can bring many aspects of observed 
religion into a single scheme, and to make meaningful connections among these aspects. 
1 -2.3.1 Fowler's Theow of Faith Develo~ment 
1.2.3.1.1 Impact of the Theory: Fowler (198 1) has developed a stage theory of faith 
development. His theory has received considerable attention, both in the theological domain 
(e.g., Dykstra, 1982; Ford-Grabowsky, 1986, 1987; Parks, 1990% 1 WOb) and in the social 
sciences (e.g., Barnes, Doyle, & Johnson, 1989; Batson et al., 1993). It has been considered 
relaant to a number of areas, including social construction and sociology of religion (Hieben, 
1992), religious education (Hammersley, I989), and general development (Acklin, 1986; 
Howe, 1979). Research endeavours using Fowler's theory have addressed a number of 
topics, including right wing authoritarianism (Leak & Randail, 1999, coping with terminal 
cancer (Swemn, Fuller, & Clements, 1993), and attitudes towards peers (Green & Hofian, 
1989). 
1.2.3.1.2 Description of the Theory: Fowler's (198 1) theory is rooted in ideas of Piaget, 
Kohlberg, and Erikson. As with Piaget and Kohlberg, Fowler's theory is based on the idea 
of qualitatively distinct stages, each one of which builds on the stage before it. The more 
advanced stages are said to be more advanced because they reflect the capacity to integrate 
increasingly complex concepts, experiences, and observations. Because of this focus on 
integration, Fowler's theory can be considered a structuralist theory (Howe, 1979). 
Fowler (198 1) also reported being influenced by Erik Erikson and his concept of 
psychosocial stages, although Fowler had difficulty specifying exactly how the influence was 
manifested in his theory. Erikson's (1 982) stages do include a broader base of factors than 
the cognitive orientations of Piaget and Kohlberg, and account for the movement from one 
stage to another by the influence of life transitions or crises. At any rate, Fowler's 
conceptualization of knowing includes a broader base than those of Piaget and Kohlberg in 
that he includes the affiective, valuational, and imaginal aspects of knowing; these terms are 
largely unaccounted for in the cognitive emphasis of the other two authors.' 
Fowler's (1 98 1) stage theory is intended to transcend specific religious orientations, 
with an emphasis on the structural, increasingly complex ways of knowing, rather than the 
content of what is known. A conversion experience, therefore, would not necessarily involve 
a eansition to a new stage, even ifit involved switching one's major religious orientation (e.g. 
a Hindu whose religious practices and understandings are based on the traditions of his family 
embraces the beliefs and practices of a Christian charismatic group). 
According to Fowler (1981), faith does not even have to be religious. Drawing on 
theologians such as W&ed Cantwell Smith (1979), Paul Tich,  and Richard Niebuhr, Fowler 
described faith as a dynamic image of an ultimate environment; the ultimate environment is 
whatever we consider to have ultimate value. Furthermore, faith is a quality of the person, 
not the system, and involves the response of the total person. Fowler asserted that everyone 
has faith of some sort; it may be largely unconscious, particularly if not tied to any one 
religious or ideological system, but each person has values of ultimate importance. 
Fowler conceptualized the transition from stage to stage as a rising spiral, as shown 
in Figure 1-1 (Fowler, 1981, p. 275). He descriied the progression as an outward movement 
towards individuation (Stage 4), and then back towards participation and oneness (Stages 5 
and 6). The upward development is indicative of a rising level of complexity in faith 
development. Fowler noted that the progression is not necessarily smooth, and there may be 
breaks in the development'. 
Figure 1-1 also indicates a broken line passing through each of the stages, which 
Fowler called the "thematic and convictional continuities across stage transitions" (Fowler, 
198 1, p .274). Of these motifs Fowler noted: 
'But see Corn's (1 98 1) argument (Section 1.2.3.1.3), however, that, in actual practice, 
Fowler's theory does not include affectivity, while Kohlberg's theory has developed 
considerably in the area of Sectivity. 
Figure 1-1 : Fowler's Stages of Faith (Fowler, 198 1, p. 275) 
These may be centering and supportive, b d i n g  the readiness for the 
relinquishment of one's way of making meaning that begins the process of 
stage change. The line of thematic and conviaional continuties may, on the 
other hand, 'symbolize a deficit of assured meanings, salient in our lives as 
crippling irnages of f5t.h and as convictions of an untrustworthy ultimate 
environment. The new structural features of each successive stage mean a 
reworking of the contents of one's previous fiiiitl; stage (pp. 274-275). 
Fowler, then, would see images developed during one stage as continuing to influence the 
images developed during subsequent stages. 
As already noted, Fowlefs theory, though structurally similar to those of Piaget and 
Kohlberg, has a much broader conceptualization of epistemology. His terms such as 
dynamic, imagination, total response, affect, and valuation imply a holistic way of knowing. 
Furthermore, he notes that an increase in knowledge leads to a modification of the self. He 
calls this more holistic orientation the "logic of conviction", and distinguishes it 60m the 
"logic of rational certainty", as embodied in the more formal, less flexible, scientific method. 
Fowler's stages can be summarized as follows: 
0. Undifferentiated Faith (infancy): Development of trust (or mistrust); basis for 
h r e  faith development. 
1 .  Intuitive-Projective Faith (preschooUearly elementary): characterized by 
fantasyfies, imitation of others, absorption of outward expressions of faith (e-g., 
rituals); egocentrism; fluidity of thought patterns: logical processes to make sense of 
images not yet developed. 
2. Mythic-Literd Faith (elementary school age): Linear, m a t i v e  construction of 
coherence and meaning; able to take other's perspective; not yet able to make 
comeptual meanings out of the narrative. 
3 .  Synthetic-Conventional Faith (adolescence and beyond): "ultimate 
environment" (things seen as of ultimate importance) structured in interpersonal 
terms; formation of personal identity in terms of group or authority figure(s). 
4. Individuative-Reflective Faith (young adult and beyond): personal selfEdentity 
and world view are made explicit and differentiated from views of others; 
individuative intuitions of coherence. 
5. Conjunctive Faith or Paradorid-Consolidative Faith (usually not reached till 
middle adulthood and beyond): recognition of paradoxes and complexities associated 
with ~ t h ,  ability to achowledge personal doubts and the reality of other "voices" or 
"images" (e.g., from other religions); "second naivete". 
6. Universalizing Faith (not attained by most people): corning to terms with the 
paradoxes of Stage 5; synthetic form of logic; able to wholeheartedly commit self to 
a specific ultimate reality; Examples: Martin Luther King, Jr., Ghandi, Mother 
Teresa. 
Detailed instructions for interviewing and ciasslfying stages are described in a manual 
developed by Fowler and his colleagues, and recently updated (DeNicoia, Moseley, Jarvis, 
& Fowler, 1993). At the time of his 198 1 book, he and his associates had done semi- 
structured interviews with nearly 400 people, and had classified each of them into one of the 
six stages or into a transition between two stages. The age ranges proposed by the theory 
were supported in the sample, and Fowler (1981) did not report major difficulties in 
classification of the interviewees. Interviews are rated on seven aspects of faith, which 
include Logical Thinking (comparable to Piaget 's stages), Perspective Taking (from 
Selman), Moral Judgement (based on Kohlberg's scheme), Social Awareness, Locus of 
Authority, Worid Coherence, and Function of Symbols. 
1.2.3.1.3 Praises and Criticisms of Fowler's Theory: Fowler has published a great deal of 
material describing, developing, and applying his theory (Fowler, 198 1, 1 984, l986a, 1986b, 
199 1; Fowler & Keen, 1978; Fowler & Lovin, 1980; Fowler, Nipkow, & Schweitzer, 199 1). 
Fowler has been cited in most discussions of religious change, development, or maturity (e-g., 
Myers, Speight, Highlen, Cox, Reynolds, Adams, & Hanley, 1991 ; Rhodes, 1986; Butman, 
1990, Genia, 1990; Worthington, 1989). The theory has received both praise and criticism. 
G. L. Chamberlain (1981), for example, praised the contribution of Fowler's "logic of 
conviction" to a new understanding of ontology, and placed Fowler's work "in the general 
understandings of f~th in Christian history" (p. 12). Parks (1 WOa) noted that Fowler's work 
reflected and incorporated major historical changes (e. g., increasing globalization), as well 
as a paradigm shift in academic thought. Hiebert (1992) described the theory as "credible, 
substantive and respected" @. 322) and noted that its notions of universality, communal 
embeddedness, and focus on the dynamic (process-oriented) nature of faith have much to 
offer the sociology of religion. 
Ironically, many of the recognized strengths of Fowler's (1 98 1) theory have also been 
those aspeas which have been most severely c r i t i a  For example, Kwilecki (1988) argued 
that, because Fowlefs theory gives cultural influences a secondary role by stressing 
universality, its comprehensiveness has sacrificed precision in studying religious faith. 
Butman (1990) rated Fowler's Faith Development Intenriew as inferior to the Religious Status 
Interview (Malony, 1985, 1988; see Section 1 -2.3.2.4) in precision and testability, though 
more comprehensive. The universalitf of the theory has also been challenged, both as it 
relates to cross-cultural differences (Furushima, 1985; see Section 1 .2.3.1.4), and as it relates 
to the proposed chronological and invariant sequence of development (Batson et al., 1993; 
Ford-Grabowsky, 1986, 1987). Questioning the notion of invariant sequence, Batson et al. 
(1993) have suggested that Fowler's stages would be best understood as styles rather than a 
hierarchical sequence. Drawing on the writings of Jung and of Hildegard (a 12th century 
Benedictine abbess), Ford&abowsky (1986, 1987) argued that Fowler's stages deheated 
two tracks of conceptually distinct development. She suggested that the first four stages 
(Track I) were linear in development, and related to ego-consolidation (lung's "Ego"), while 
the second track (Stages 5 and 6) was circular in development (i-e., spiritual centring and 
decentring in an upward spiral towards God), and related to ego-transcendence (Jung's 
"Self?'). Hence, it might be possiiie to have elements of both lower and higher stages in one's 
faith experience simultaneously. 
Despite Fowler's (1981) intention othenvise, his theory has been used as a 
prescriptive tool for assessing religious development, with negative connotations associated 
with the ''lower" stages (e.g., Green & HoEmn, 1989; Leak & Randall, 1995). Should 
systematic variations be found between religious or cultural groups, and there is some 
evidence for this (Furushima, 1985), the theory's evaluative connotations about religious 
groups which do not foster the "higher'' levels of faith development would be problematic. 
As with criticisms of other structuralist theories (e-g., Gilligan, 1982), Fowler's theory can 
%owler (198 1) stopped short of claiming that his proposed stages are universal, although 
he said they were "generalizable" @. 1 OO), and could be tested cross-culturally. His intent, 
however, was for widespread application of the theory, noting that faith is "recognizably 
similar everywhere despite the remarkable variety of forms and contents of religious practice 
and belief" (p . 1 4). 
also be seen as gender-biassed (Parks, 1991, first published in 1986) because of its emphasis 
on certain modes of thinlohg which may be differentially present in the two genders. 
Despite Fowler's (1981) theoretical emphasis on non-cognitive factors, Con. (198 1) 
has argued that, in practice, Fowler's rating system strongly emphasizes cognitive elements. 
Examination of the scoring M m d  @eNicola et al., 1993) suppo~s this: The rating system 
is based on the person's interpretation of hidher experiences, rather than the actual 
experiences themselves, and hence is heavily dependent on cognitive reasoning. For example, 
rather than measuring the degree of intimacy or support the interviewee experiences within 
M e r  religious community, the M m a I  specifies that the person be rated on hislher degree 
of identification with the community and the degree to which hdshe is able to understand and 
accept persons with dissimilar views. The role of symbols in one's faith is rated not on the 
degree of integration into one's faith (however conceptualized), but in the type of meaning 
(ie., awareness that the symbol means something else, whether the symbol is separated from 
the meaning, whether multiple meanings are evoked). Moreover, it is required that the person 
articulate such an understanding explicitly in order to receive a higher stage rating (e.g., 
implicit systems of thought are rated Stage 3, while more explicitly defended ones are Stage 
4). It may be that, as the fhith development rating scheme was developed, elements reflecting 
broader affective or social elements were dropped because they produced low inter-rater 
agreement, did not seem to covary with other aspects, or were too difficult to define 
empirically. Consistent with this hypothesis is Conn's (198 1) observation that Fowler's earlier 
works specifically included an aspect ofEriksonian theory as one of his stage aspects, but that 
this element was dropped in later revisions of his work. Ironically, Corn concluded that, 
despite Fowler's criticism of the heavy emphasis on cognition in moral development theory, 
Kohlberg's theory was more inclusive of afEective elements (e.g., empathy) than was Fowler's, 
and that Kohlberg's more recent work had moved toward making this element more explicit. 
Fowler, on the other hand, had taken the opposite direction. 
Inherent in the emphasis on cognitive reasoning in faith development theory is the 
corollary that the more educated and more intelligent would be better able to emulate the 
qualities of the higher stages. Not only would this involve another instance of evaluative 
classification of fhith, but the persons const~~cting the criteria for evaluation (i.e., the more 
educated and more intelligent) would likely be biassed towards making the ideal similar to 
themselves. This would place the less intelligent and less educated in the position of greater 
vulnerability to being judged negatively, of having Oess cognitive) aspects of their falth 
discounted, and of having fewer opportunities for respect and leadership within their religious 
communities. 
A number of criticisms have also focussed on what is missing in Fowlefs (1981) 
theory. KwiIecki (1988), for example, fadted him (and constructors of another 
developmental model, Kahoe & Meadow, 198 1, to be discussed below) for ignoring obvious 
cultural effects in understanding religious experience. In presenting an intensive case study, 
Kwilecki noted that, although her subject would likely be classified at one of the lower stages 
on Fowler's scheme, the participant was not striving in the direction of Fowleh ideals. 
Funhermore, a number of developmental changes independent of Fowlex's scheme but 
consistent with her subculture's ideals were identified. 
Ford-Grabowsky (1986) noted that Fowlefs theory left out a third track (the first two 
are identified above) ofreligious development specific to the Christian faith which she termed 
"trinitariadl fhith, characterized by "the radically realized personality who confesses belief in 
the Trinity and strives to emulate the character of Christ" (p. 12). She argued that, since 
Fowler's Faith Development Interview did not inquire about this key aspect, it did not capture 
the true nature of Christian faith. 
Similarly, Dykstra (J982) pointed out that, compared to another model developed by 
Loder (198 I), Fowler's (198 1) lacks two additional dimensions for understanding 
"convictional transformation". These dimensions include the void of dealing with existential 
questions about death and related "absences" or "negations" (e-g., loneliness, 
meaniflglessness), and the dimension of the Holy, which is experienced both within the person 
and beyond the person. Rhodes (1986), on the other hand, suggested that the theories of 
Loder and Fowler complemented each other in integrating personality theories and the 
Christian f8ith. He noted that Loder's emphasis on the discontinuous "transforming moment" 
in dealing with the "void" through knowing of the Holy was an important but incomplete view 
of fath development. According to Rhodes, Fowler's theory was much more continuous, 
emphasizing the continuity of faith experiences over time, though the experiences were 
different at each stage. 
Another area of criticism of Fowle?s (1 98 1) theory relates to his distinction between 
structure and content. Fowiefs focus remains on haw people's understandings develop, while 
neglecting to deal with whal they understand (Fowler, 198 1, 1986% l986b). A number of 
authors (Kwilecki, 1988; McDargh, 1984; Parks, 1986, 199 1) have faulted this emphasis on 
the structural aspects of fkith with relatively little attention to the content and process of faith 
development. Parks (1986) noted, for example, that the character of an image, and the 
factors contributing to its formation, are as important to understanding meaning-making as 
the fact that one has acquired the ability to hold an image in a certain way. Parks (1986, 
1 WOb, 199 1) emphasized the importance of community (e-g., mento ring) in forming adequate 
images (faith content), and concluded that 
Our meaning-making, even and especially at the level of ultimacy, must be 
brought into public life and tested for its fittingness to historical, shared 
experience.. ..The image which is fitting to ongoing lived faith experience must 
be able to meet us where we are -- to be assimilated, to comfort. But it must 
also confound. It must educate us; it must lead us out; it must require our 
accommodation, o& development, our transformation (Parks, 1986, p. 153). 
As an example, Parks (1986) noted that the image of the kingdom of God, although it has 
served to challenge, comfort, and conceptualize the spiritual life of many Christians, has also 
been used for less noble purposes, such as exclusiveness and domination. 
1.2.3.1.4 R l :   In addition to theoretical or theological critiques 
of Fowler, a number of empirical studies have been published applying Fowler's model. The 
majority ofthese studies have not used Fowler's semi-structured interview format and rating 
system (DeNicola et aI., 1993). Rather, a number of briefer, paper and pencil approaches 
have been used, including Likert ratings of a series of statements (Leak & Randall, 1995), 
choosing preferences in pairs of statements representing two stages (Barnes et al., 1989), 
choosing preferences after reading brief summaries of each stage (Green & Hoffman, 1989), 
and ratings of written responses to open-ended questions (Swensen et al., 1993). These 
studies have generally not focussed on the validity of the theory itself, rather they use levels 
of maturity according to Fowler's stages to predict other variables, such as quality of life 
(Swensen et al., 1993), attitudes towards similar and dissimilar others (Green & Ho- 
1989), or right-wing authoritarianism (Leak & Randall, 1995). 
Furushima (1985) set out to assess Fowler's assumptions of the sequential, invariant, 
hierarchid., and possibly universal nature of the stages by using an earlier version of the Faith 
Development Interview and coding system with a group of second and third generation 
Japanese Buddhist adults in Hawaii. As a result of his study, Furushima summarized a 
number of concerns about the theory, similar to those raised in Section 1.2.3.1.3. In 
discussing his findings, Furushima suggested that the rationai-critical approaches needed for 
categorization into Stages 4 and 5 are not vaiued as much in some other cultures. This 
assertion would be strengthened by the fact that most of the sewnd-generation Japanese in 
his group were in Stage 3 or 3 4  transition, while none of the third-generation Japanese were 
lower than Stage 4 (presumably because they identified more strongly with a culture that 
encouraged individualistic thinking). Another finding of note was that at least one of his 
twelve participants was rated simultaneously at significantly divergent stages (i-e., portions 
of the interview were rated at Stage 6, while other portions were rated at Stage 3). This 
raises questions about the internal consistency of the stages as conceptualized, and about the 
possibility that the seven aspects of Fowler's stages might be better understood as separate 
dimensions rather than components of a cohesive whole. Unfortunately, Furushima did not 
elaborate as to the specific criteria on which the participant was rated as Stage 3 and Stage 
6 respectively. 
Close examination of studies using paper and pencil instruments to assess stage level 
suggests similar incongruities in Fowler's system, although the authon did not present them 
as such. In the sample of Barnes et al. (1 gag), for example, a minority of subjects had chosen 
non-congruent stage statements, although the authon emphasized that the majority were 
congruent. With regard to the issue of universality across groups, the fact that Green and 
Hob (1989) used only the 45 Protestants in their sample of 7 1 respondents suggests that 
the non-Protestants may have had a response pattern noticeably different from that of the 
1.2.3.1.5 Con*: In general, both the theoretical aitiques and the empirical research 
rrlating to Fowler's theory illustrate that, although the concept of maturity in understanding 
religious experience can be helpll, there are many difEdties in d e h h g ,  operationalLing and 
delimiting the scope of such a theory. These concerns are not unique, however, many of the 
problems with Fowler's theory are parallelled in general psychology of religion research, 
which will be addressed in Chapter 2. Kwilecki (1988) recommended that less global research 
approaches be taken in studying phenomena as complex as religious development: 
For scientific purposes, I proposed a pfurzcrlistic, culturally-sensitive conceptual 
framework that recognizes numerous forms of artidate and functional 
fai &...In building theory, a compromise must be struck between idiographic 
and nomothetic postures - emphasis properly falling, I have stressed, on the 
former. The process of religious change in any life is slow and complex, 
consisting of the interaction of countless variables, timed, weighted, and 
combined in ways that are bound to be rare, if not entirely unique. The very 
nature of individual religious development limits the possibility and usefulness 
of genedzhg about it. Under the circumstances, grasping the orderliness of 
individual cases is a primary, not a secondary, obligation for theorists. @p. 
323-324) 
The present study has, for the most part, taken the alternate route proposed by Kwilecki. 
1 -2.3.2 Other Develo~mental Models 
1.2.3.2.1 Parks: Several other models of religious development or maturity have been 
proposed. Parks (1 991) proposed that the transitional period between Fowler's (198 1) Stage 
3 and Stage 4 had identifiable qualities, and could last a considerable length of time (years). 
4These authors justified dropping more than a third of their sample by citing the "relatively 
small number of Roman Catholics and other groups represented" @. 250). Given that this 
small number represented a sizeable minority of the total (though small in absolute numbers), 
that the focus of the study was the relationship of religious maturity (not denominational 
differences) to attitudes towards dissimilar others, and that Fowler's theory does not predict 
systematic differences across groups, it seems counter-intuitive that the data would not be 
included at all. Hence the postulation that a reason other than simple denominational 
affiliation spurred dropping the non-Protestants from the sample. 
She presented an arpanded model of faith development which included a Young Adult stage. 
Consistent with her focus on the importance of community in developing the cognitive 
content of faith, she described the stages in terms of their forms of dependence, forms of 
community, and forms of cognition. The Young Adult Stage, according to Parks, is 
characterized by a tentative, ambivalent quality, with a "probing commitment to the cognitive 
aspects of faith, a fiagxle selfdependence, and a need for mentoring relationships in a 
community compatible with the person's developing ideals. The importance of mentoring 
relationships has been recognized by others (e.g., Liebert, 1989). 
1.2.3 -2.2 Kahoe and Meadow; Kahoe and Meadow (198 1) arranged several religious 
typologies into a developmental sequence which moved fiom self-serving religion 
(abrin~ic)~; to loyalty to religious community (observance religion); to religious ideals for 
their own sake (intrinsic religion); and to autonomous quest religion (searching for 
individually chosen ideals). This conceptualization is similar to Fowler's (1981) in that it 
proposes a movement away from a dependence on authority and tradition towards a search 
for individually chosen ideals. For Kahoe and Meadow, however, individual autonomy 
appears equated with a movement away fiom collective religious traditions, while Fowler's 
Stage 4 allows for independently chosen ideals within a religious tradition. Kahoe and 
Meadow noted that their final stage, because of its autonomy, tends to be counter to most 
organized religion Fowler's Stage 4, although it emphasizes the individually chosen aspects 
of faith, is nonetheless embedded in a collective tradition. Stage 5 ,  Like Meadow and W o e ' s  
final stage, is characterized by a search beyond one's religious reference group. Although 
Kahoe and Meadow did not have a stage analogous to Fowler's Stage 6, Fowler noted that 
this stage is relatively rare. 
1.2.3.2-3 Geniq: Genia (1990, 199 1) built on the theories of Fowler (1 98 1) and of Kahoe 
and Meadow (198 I), adding a psychodynamic, object relations component. She proposed 
q h e  extrinsic and intrinsic dimensions will be discussed hnher in Chapter 2. 
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five stages of religious development, and provided examples of religious styles Wrely to be 
d e s t e d  in therapy patients for each of the less mature stages. The stages progress fiom 
egocentric faith (characterized by a punishrndreward orientation and "splitting" others into 
"d-good" or "all-bad" categories); to dogmatic faith (characterized by an instrumental 
exchange orientation, conformity to reference group, and a harsh superego); to transitional 
faith (doubting faith, religious searching, identity crisis); to reconstructed internalized 
faith (based on ego ideal component, acts as a guiding framework for Life's choices, 
characterized by tendency to think in terms of dichotomous absolutes); to the final stage of 
transcendent faith. The haI ,  ideal stage, is characterized by ten components such as a 
relationship to something greater than oneseK behaviour congruent with religious values, 
commitment without absolute certainty, humanitarian concern, both rational and emotional 
components, and meaning and purpose. Genia (1991) developed a scale to reflect these 
components as a measure of maturity, and found that, consistent with conceptu~t ion,  it
was negatively correhed with two personality scales (dogma and intolerance for ambiguity) 
Although it was positively correlated with two commonly used indicators of religiosity, 
Xntrinsicness (Allport & Ross, 1967) and Quest (Batson & Ventis, 1982), these religious 
indicators did not predict the above personality scales as well. 
Genia's (1990, 199 1) stages are consistent with Fowler's (1 98 I )  stages in a number 
of ways. Her transitional stage is similar to the doubts and questioning characteristic of the 
transition between Fowler's Stages 3 and 4, while her reconstructed internalized stage is 
similar to Fowler's Stage 4. Her find, mature stage appears characterized by both the tension 
and uncertainty of Fowler's Stage 5, and the passion and commitment of Fowler's Stage 6. 
1.2.3.2.4 Mdonv: Malony (1985, 1988) has also proposed a scheme for assessing religious 
maturity, based on a 33-question structured interview (Nelson-Malony Religious Status 
Inte~ew).  Like Genia's (1990) scheme, it was intended to be used with persons referred for 
mental health concerns, and was based on a book by Pruyser (1976, cited in Malony, 1985) 
entitled The Minister as Diugnostrcian. Mature religion was seen as helping the person adjust 
to life effectively and appropriately, and resulting in accurate awareness of self and others, 
honest expression, and realistic interaction with others. In contrast to most other 
developmental schemes discussed thus far, Malony's model explicitly uses a Christian 
orientation, and includes assessment of appropriate adherence to consensually accepted 
Christian tenets. He noted, "The Nelson-Malony interview evaluates religious answers to 
We's questions (ie., substantive religion) as opposed to the asking of religious questions (i.e., 
dynamic religion)" (1985, p.26). Malony identified eight dimensions of maturity: 1) 
Awareness of God; 2) Acceptance of f dvs Grace and Steadfast Love; 3) Being 
Repentant and Responsible; 4) Knowing God's Leadership and Direction; 5) 
Involvement in Organized Religion; 6) Experiencing Fellowship; 7) Being Ethical; and 
8) Openness in Faith. In contrast to the models of Fowler (198 I), Genia (1990), 
and Kahoe and Meadow (198 I), maturity in Malony's model is seen essentially as adherence 
to the ideals of a specific faith (Christian), while the other models would classify mature faith 
as that which moves beyond the conventiod. Also, in contrast to the other models, Malony 
did not propose a series of qualitatively different stages; rather, he focussed on the degree to 
which the qualities of each of the eight dimensions are present in an individual. 
1.2.3.2.5 O t t ~ :  Otto (1957) was a theologian who expounded on the nonrational elements 
of religious experience. A more detailed examination of his work will be provided in Section 
2 -2.9.2, in the context of general theoretical understandings of religious experience. Relevant 
to the present discussion is his notion of religious threshold, which contrasts with the models 
presented so far. Otto classified some apparently religious experiences as "pre-religious" 
because they were not characterized by an awareness of the "numinous". Although he 
identified that everyone had a predisposition for true religious awareness, Otto believed that 
not everyone reached this point, in contrast to Fowlefs ((1 98 1) theory, which specifies that 
faith development is common to dl. Once the threshold had been reached, Otto postulated 
that less mature forms of religious experience were characterized by uncontrolled fanaticism, 
as well as deficient rationalization and moralization of the experiences. He felt that mature 
religious experience emerged as a result of contemplation on the character of Christ and other 
aspects of Christianity (implying, of course, a thorough knowledge of Christianity). 
1.2.3 -2.6 &pan Peqy. C d h w  and . . Beledcy: Several theories of general development are 
relevant to the present discussion, partidariy as they relate to the constructivist theories of 
Fowler (1 98 1) and Parks (1 991). Kegan's (1982) theory of the development of self, like those 
of Fowler and Parks, Wudes the concepts of constructivism (meaning-making) and 
developmentalism (eras of stability and of change). In a scheme corresponding to other 
developmental theorists such as Piaget, Kegan conceptualized development as an increasingly 
complex interplay between conceptions of self and of others. In his stages of development, 
internalized concept of self &om one stage becomes a less persod focus (other) at the next 
stage. For example, in moving &om Stage 2, Imperial, (corresponding to Piaget's concrete 
operational stage or Kohlberg's instrumemaf orientation), to Stage 3, Interpersonal (early 
formal operational), the individual's identification of self  moves from personal needs, interests, 
and wishes to an internalized concept of self reflecting interpersonal mutuality. In Stage 3, 
the former (Stage 2) concept of self (personal needs and wishes) becomes externalized to 
"other". Similarly, in the movement to Stage 4, Institutional (MI f o d  operational), the 
concept of self becomes the "higher" principle of ideology, identity, or authorship, while 
interpersonal mutuality moves to the externalized "other" role. At Stage 5, Interindividual', 
the concept of self moves to a focus on interpenetrability of self systems (similar to the 
dialectical nature ofFowler's Stage 5), while the previously internalized institutionalized sense 
of self becomes the focus of "other". Like Fowler's theory, the interplay between self and 
environment is crucial to development, and the stages alternate between emphases on 
personal independence and emphases on interpersod relating. An important concept in 
Kegan's theory is embeddedness, or the notion that it is impossible to separate self fiom the 
current culture associated with the individual's identity. 
P e q  (1970) developed a rating scheme of intellectual and ethical development in 
young adults. His research involved yearly open-ended interviews with students (nearly all 
male) while they attended college (Harvard) during the mid 1950s to early 1960s. A key issue 
addressed by his scheme was the students' responses to the intellectual and moral relativism 
'Kegan assodated this with "post-formal" reasoning, extrapolating beyond Piaget's formal 
operations stage. 
(ie., the existence of differing views) in their post-secondary climate. Perry's rather complex 
scheme includes nine positions (he was reluctant to call them stages) of development, which 
range from dualistic (authority-bound, blacWwhite) thinking in Position 1 through relativistic 
thinking, to a personal (developing) commitment in Position 9. The first three positions 
involve altering an absolutist, right-wrong outlook to recognition in a limited way of the 
pluralism of views (Multiplicity). In the next three positions (4 through 6), the plurality of 
views, contexts, fkameworks, and interpretations are fully realized (Relativism), and the 
petson comes to recognize the necessity of a personal commitment in a relativistic world. In 
the last three positions, commitments are developed, from initial attempts at personal 
commitment, to a final, self-congruent but developing personal style. W~thin individual 
positions, a number of variations are identified. For example, Position 5 includes 3 possible 
manifestations of relativism: Relativism Correlate (dualistic and relativistic thinking 
Madsting without apparent awareness of incongruities), Relativism Competing (awareness 
of views discordant with relativism), and Relativism Diffuse (full recognition of relativistic 
thinking without awareness of its personal or social implications). As well as variations within 
positions, Perry included a number of possible deflections in the developmental process, 
which he c W e d  as retraxt, and escape. Temporizing was defined as a pause 
in development (e-g., remaining at the same position ftom one yearly interview to the next). 
Retreat was seen as prolonged entrenchment in or regression to Position 2 (Multiplicity 
Prelegitimate) or 3 (Multiplicity Subordinate). This retreat took place primarily as a way 
of avoiding the more complex intellectual efforts and responsibilities of Relativism, and was 
manifested in stances such as dogmatic rebellion or passive resistance towards perceived 
authority without a clear cause of one's own. Escape denoted a disengagement from personal 
responsibility (i.e., commitment), which was the logical step of growth following the 
relativism of Positions 4, 5, and 6. 
Peny's (1970) scheme is s i i a r  in some ways to Fowler's (1981) adult stages in that 
it involves a movement from dualistic thinking (Fowleis Stages 3 and 4) to a realization of 
perspectives as relative (Fowler's Stage 5) .  Both Perry's and Fowler's final stages (Position 
9 and Stage 6 respectively) involve a commitment despite the ambiguities perceived in 
relativistic thought, although the term "synthesist1 used by Fowler suggests a resolution of the 
ambiguities at some level, while the term "developing commitment" for Pews last position 
suggests a more tentative stance. The fact that Fowler proposed that few people reach Stage 
6, combined with the fact that P w s  scheme delineated development over the college years, 
may explain the tentativeness proposed in Perry's final positions. However, the issues 
addressed in Perxy's middle stages and Fowlefs Stage 5 are vexy similar. Fowler's contention 
that Stage 5 thinking is rarely present until middle adulthood, then, would be inconsistent with 
Perry's s~herne.~ The fact that Peny is not committed to a formal stage conceptualization, 
that his scheme dows for deviations and/or regressions in a proposed linear progression, and 
that there are recognized variations within his positions allows for considerably more 
flexibility than Fowler's ingnderstanding human development. 
Perry's (1 970) scheme was based primarily on data obtained from male students. 
Although he indicated that the scheme was applied equally well to the few female students 
he studied, Belenky and colleagues (Belenky, Clinchy, Goldberger, & Tarule, 1986) pointed 
out that "while this strategy enabled the researchers to see what women might have in 
common with men, it was poorly designed to uncover those themes that might be more 
prominent among women" @. 9). Belenky et al. examined epistemological development in 
their interviews with women from a range of socioecunomic and educational backgrounds. 
Some of the women were enrolled at or recent alumnae of post-secondary institutions varying 
in educational philosophy and student composition, while some of the women were involved 
in agencies providing support in parenting. With this highly diverse sample, these researchers 
had considerable dBculty placing the women into Perry's categories, despite having included 
in the interviews specific questions to assess positions in his scheme. Belenky et al. devised 
their own scheme of five "epistemological categories" @. 1 5) or "perspectives" @. 1 5),  with 
even less commitment than Peny to a sequential, invariant, stagelike development of the 
categories. They noted, however, that shifts in thinking styles did occur in the women they 
interviewed, and favoured some perspectives as more adaptive than others. The five styles 
60thers (Green & HofEnan, 1989) have also questioned whether it is indeed rare for Stage 
5 thinking to be present in college students. 
included: Silence, in which the women appeared to see themselves as unable to think apart 
&om the views, authority, and whims of others; Received Knowledge, in which the women 
felt able to learn from external authorities but unable to create knowledge on their own; 
Subjective Knowledge, in which knowledge was seen as based on subjective, personal, 
private intuitions; Procedural Knowledge, in which formal procedures were used to gain 
understanding using either a separate knowing style (i. e., impersonal, argumentative, 
academic criticism of ideas) or a connected kmowing style (i.e., gaining knowledge through 
empathic attempts to understand others' points of views); and Constructed Knowledge, a 
holistic thinking style in which knowledge was seen as contextual, both subjective and 
objective strategies were valued, and the women saw themselves as creators of knowledge. 
Gilligan's (1982) widely cited work is well-known for its criticism of psychological 
theories, and, in particular, developmental theories such as Kohlberg's theory of moral 
development. Gilligan noted that the development of Kohlberg's theory was based on work 
with males, though P was applied to both males and females in assessing stages of moral 
development. In application of the theory, gender differences were found often, with boys 
appearing to be more advanced in their moral development than girls. Gdligan's work 
involved i n t e ~ e w s  with both genders. She found that a different "voice", present in both 
genders but to a greater extent in females, was equally important to understanding moral 
decision-making. This outlook considered the role of relationship and responsible caring as 
key in the decisionmaking process. Moral dilemmas arose fioin conflicting responsibilities, 
rather than conflicting rights, as conceptualized by Kohlberg, Piaget, or Freud. Furthermore, 
their resolution required contextual considerations which were not addressed satisfactorily 
by formal, decontextualized principles. 
Both Gilligan's (1 982) views and those of Belenky et al. (1 986) highlight that the 
dominant models of epistemological development have often ignored or minimized the 
importance of other aspects of knowing such as the role of relationships or the more 
personal, contextually based forms of knowing and decision-making. Although these authors 
emphahd that these less articulated aspects of development are important to women, it can 
be argued that they are also present for men It may be that men are socialized more to focus 
on abstract, impersonal concepts, or that researchers, even in open-ended interviews such as 
those of Perry (1970) are less attuned to the more contextually and personally grounded 
modes of knowing identified by Gilligan and Belenky et al. Perry acknowledged that his last 
thee positions centring on Commitment were qyhtively different %om the more cognitively 
oriented struggles addressing issues of Multiplicity and Relativism, suggesting some 
recognition of a more personal integration of cognitive concepts in mature development 
Kegan (1982) dealt with gender differences somewhat differently, maintaining that 
apparent inferiority of femdes in developmental rating schemes reflected societal 
disadvantages for females, rather than inadequacies in the theories or rating schemes 
themselves. The work of researchers such as Gilligan (1982) and Belenky et al. (1986), 
however, suggests that complex issues exist regarding attainment of knowledge, and that 
allowing alternative "voices" to emerge changes the domain of the topic significantly. 
1 -2.3 -3 Surnmarv of Develo~mental Issues 
The above discussion illustrates that developmental issues add considerable 
complexity to an understanding ofreligion. Not only is religious experience multifaceted, but 
developmental theories maintain that it changes over time. Consensus has not been achieved 
about exactly how it changes, whether there is a predictable sequence of changes, or which 
styles (if any) are more advanced, more mature, or more desirable. There is evidence, 
however, that religious development is influenced by factors such as gender or one's cultural 
and religious milieu, which makes judgements of religious maturity quite controversial. 
1.2.4 Summary of the Elements of Religion 
In the perspectives of religion just discussed, a number of elements relevant to a 
conceptualization of religious experience can be observed. First, although there are outside 
st~~ctures and influences which are part of the practice of religion, there is always a level of 
religion which involves a personal or individual experience. That is, it is individuals who 
believe, practice, receive, organize, or otherwise act upon the facets of their religion. Some 
authors (e-g., AUport, 1950; lames, 1985) have defined religion exclusively in individual 
terms. Even sociological approaches focus, in large part, on individual experiences (e-g., 
Giock and Stark, 1965). 
Second, individual religion involves some perception of the divine, the supematuraI, 
ultimate reality, the holy, or at least that which is of ultimate importance (commonly referred 
to as "God"). Although some authors have treated experience of God or the divine in terms 
of discrete events (e.g., Glock and Stark's, 1965, levels of religious experiences; James, 1985, 
assessment of mystical experiences), others have treated it as a continuous, ongoing 
awareness of the divine (e-g., Clark's, 1958, definition of religion; Fowler's, 1981, 
understanding of faith as a dynamic image of an ultimate environment). 
A third element implicit in understanding religion is that the individual is considered 
to have an overall orientation, h e w o r k ,  or world view. This is reflected in Allport's (1950) 
conceptualization of religious sentiment as a disposition, and in Goodenough's (1968) 
depiction of religious types. Glock and Stark's (1965) classification of religion as a value 
orientation also fits this scheme, as does Fowler's emphasis on the involvement of the whole 
person in faith development. 
A fourth element is the motivational aspects associated with the practice of religion. 
Goodenough (1968), for example, attributed religion to a need for power and control in 
dealing with a scary world. He alluded to conscious and unconscious motivational factors, 
and gave examples of use of religion for personal gain. Although motivation is not always 
explicitly included in discussions of religion, it is often an implicit part of a psychological 
approach For example, Beit-Hallahmi's (1989) conceptualization of religion as art could be 
interpreted as religion meeting a need or motivation for creativity. 0 thers (e. g., Meadow and 
Kahoe, 1984) have conceptualized religion as a search for meaning. 
A fifth element of religion is the principle that it is diverse and varied. Verbit's (1970) 
notion that specific aspects of religion can vary along a number of dimensions, for example, 
is helpfid in understanding individual differences in levels of commitment, perception of 
importance of one's f e  frequency of practice, and differences in beliefs and practices. 
A sixth element of religion identified in the preceding sections is the community aspect 
of religion. Although religious experiences are personal, they can be verified, discredited, 
encouraged, discouraged, validated, or shaped by the religious community. The community 
aspects of religion are evident in sociological definitions of religion (Durkheim, 1 9 15; Glock 
and Stark, 1%5), and play a role in the development of faah (Fowler, 1 98 1; Furushima, 1985; 
Loder, 1981). The importance of mentoring in young adult development has been 
emphasized web- 1989; Parks, 1986, 1991), and Parks (1986) proposed that the religious 
community should have a roIe in evaluating the "rightness" of the content of refigious images. 
A seventh element is the issue of developmental aspects of religion, as raised by 
developmental schemes such as Fowler's (1 98 1) stage theory and other models of religious 
maturity (e-g., Genia, 1990; Malony, 19881, and by other theorists of epistemological 
development (e.g., Belenky et al., 1986; Kegan, 1982; Perry, 1970 ). Although consensus has 
not been attained about the nature of spiritual maturity or the processes involved in reaching 
that hypothetical point, there is recognition that changes do occur over time, and that some 
styles or approaches to religion are seen as more desirable than others. 
A final element in a psychological approach to religious experience is the focus on 
perceptions rather than on spiritual truth. Definitions of religion refer to the individual's 
experience of the divine (e.g., James, l98S), or to the shared community understanding of 
ultimate reality (e.g., Durkheim, 191 S), rather than to the divine (e.g., Clark, 1958; James, 
1985). Therefore, it is not the function of the psychology of religion to "prove" the truth of 
religious beliefs. 
1.2.5 Working Definition and Terminology 
1.2.5.1 Definition 
The preceding discussion has presented some key conceptualizations of religion and 
religious experience, and has highlighted the major elements of these. Although the purpose 
of the present study was to explore individual experiences in depth, the preceding review 
helped to shape the structure for data gathering. The following working definition of 
religious experience was constructed prior to commencing the study: 
Religious experience is understood to be an individual's overall 
orientation towards that which is perceived as ultimate reality, 
including, but not limited to, affective involvement, bebaviour choices, 
and a cognitive awareness. Religious experience is understood to be 
influenced by background experiences of the individual (eg., religious 
upbringing and 'general psychosocial experiences), the individual's 
religious community, cultural and socioIogid constraints, level of 
development, and motivational variables. 
1.2.5.2 Terminolggy and Context 
Thus far, terms such as "religionn and "religious" have been used with little reference 
to the specific faiths to which they are tied. Most of the literature cited, however, though it 
may refer to other religions or claim applicability to other traditions, is heavily influenced by 
the Christian religion which dominates North American culture. Given that understanding 
religion is closely linked with understanhg the meaning attributed to it by its adherents, that 
this meaning may be diflicult to articulate given its embeddedness in culture, and that culture 
requires lengthy study to be understood, application of theory to religious practices without 
such cultural understanding would be inappropriate, and would have ethical implications as 
well. For the present document, then, general terms such as religion, spirituality, and faith 
experience will refer to the Christian context, unless otherwise stated. 
The present study was limited to adherents of Christianity, and to a specific 
denomination (Christian and Missionary Alliance) within one branch of Christianity 
(evangelical) for several reasons. First, despite the plurality of religion in North America, 
including Judaism, Hinduism, Buddhism, Islam, religions of aboriginal peoples, and the New 
Age movement, Chnstiatuty remains the dominant religion. Bib by ( 1 993) reported that most 
Canadians continue to idenm with either a Roman Catholic (47%) or Protestant (37%) 
tradition Ofthe remaining 1 6%, most claim no religion (1 00h of the population), leaving only 
4% adhering to other faiths such as Judaism, Hinduism, Islam, or Buddhism. A MacLean !s 
Magazine poll (April 12, 1993) provided similar statistics.' A second reason for limiting the 
scope of the study to a specific Christian tradition was that it allowed for better integration 
of findings with previous studies. Third, given that different denominations may assign 
7 The MacLean's poll had a slightly higher percentage of "nones" (16%), and a slightly 
lower percentage of Catholics (38%). These variations may simply be due to differences in 
data gathering techniques or wording of quesrions used to obtain the information. 
diffaent meanings to faith &periences, holding the content of faith relatively constant allowed 
for closer acaminaton of v8Ci8tions in the structural and contextual aspects of the experience. 
Finally, the author had a limited understanding of other religions, and therefore was limited 
in the ability to appreciate the intricacies and subtleties of other religions, and hence to 
propose theoretical models to understand them. 
In this thesis, the terms "religious experience", "faith experience", "faith", 
"spirituality", "spiritual experience", and other related terms are used more or less 
interchangeably to refer to religious experience as defined above.' Nonetheless, the term 
"religious experience" was chosen as the preferred tern over the word "spirituality" for 
general use, and for the formal definition, titIe, and reference point in this study. The term 
"spirituality" has been used to refer to a concern with ultimate meaning, but without the 
(sometimes pejorative) association with organized religion. The dictionary definitions of 
spirituality (Funk and WagnaUs, 1976) which do not use terms specifically referring to the 
divine, sacred, religious, or holy simply refer to that which is distinguished from the material, 
or as consisting of spirit. In one sense, such a definition is too broad, because it could 
encompass almost anythmg which is abstract, such as values (e-g, beauty), a sense of 
cornradery (group spirit), or a mystical experience. In another sense, such a definition is too 
narrow because of the dEculty of separating the material from the immaterial. For example, 
one way of describing beauty is to give a concrete example of something (material), such as 
a rose, majestic mountains, or a painting. High levels of spirituality in many religious 
traditions are achieved by physical means, such as flagellation, food deprivation, or 
psychedelic drugs, again blurring the distinction between the material and immaterial. Finally, 
even though many people may describe themselves as spiritual though not religious, it is 
questionable as to whether they achieved this state without influences of organized religion. 
Among the definitions given in preceding sections, such spirituality may be better classified 
as a value orientation which, according to Glock and Srark (1965), is not necessanly religious 
(e.g., humanism), and does not have to be formally organired or differentiated from other 
'Since these terms may have different meanings for different people, terminology was 
clarified in the research interviews (See Chapter 4). 
social institutions- 
In the context of the scope and working defmition of the psychology of religious 
experience which has been provided, formal research in the area will now be examined. The 
next chapter will provide an oveniew of the psychology of religion, as well as a more detailed 
examination of several i d e s  relating to this area of research as a whole, and to the present 
study in particular. The review will cover two time periods, roughly divided into the first and 
second half of this century. 
CHAPTER TWO: 
LITERATURE REVIEW OF THE PSYCHOLOGY OF RELIGION 
2.1 'IYE EARLY YEARS 
2.1.1 Historical Overview 
The discipline of the psychology of religion began at the same time as the psychology 
discipline itself(Clark, 1958). Many authors (e.g., Clark, 1958; James, 1985; P.E. Johnson, 
1945), however, trace the roots of the psychology of religion to the early influences of an 
American preacher, Jonathon Edwards (1 703- 17%) and a German theologian and 
philosopher, Friedrich ScNeiermacher (1768-1834), who emphasized a subjectively 
experienced religion, rather than one based on reason. Edwards and Schleiermacher 
conceptualized religious experience as absolute dependency on God. This view contrasted 
with those who emphasized that the existence of God could be demonstrated with rational 
arguments, or that divine revelation as studied by theology was sufficient for religious belief 
(Forsyth, 1989). 
The formal beginnings of the psychology of religion in North America have been 
outlined by a number of authors (e-g., Clark 1958; P.E. Johnson, 1945 ; Meadow and Kahoe, 
1984; Vandekemp, 1932). Before the turn of the century, G. Stanley Hall began a large 
questionnaire study on adolescence and religious conversion, and was later joined in his 
efforts by Edwin Diller Starbuck, who published the first book of its kind, The Psychoiogy 
of Religion, in 1899. Other research was carried out by James, Leuba and others. In 1902, 
Wfiam James published a series of lectures in a volume entitled The Varieties of Religious 
Experience, which has been a widely cited classic to this day. In 1904, The Journal of 
Religious Psychology was begun, and several other journals with similar interests began in 
the next few years. 
During the early years, the psychology of religion was a central part of the discipline 
of psychology as a whole. The psychology of religion had an important innuence on the 
development of psychological research methods. Gorsuch (1988), for example, noted that 
a number of attitude measurement techniques were developed using religious content (e-g. 
Thurstone and Chave, 1929, cited in Gorsuch, 1988). During the early years, there was also 
collaboration with the relkted disciplines of sociology, anthropology, and theology. Coe 
(1916), a prominent figure in the early psychology of religion literature, for example, was a 
professor in a seminary. 
The early contributors to the psychology of religion were well-known for their 
contributions in other areas. Beit-Hallahmi (1989) listed authors such as Wundt, John 
Watson, Cattell, Freud, Jung, Skinner, Gordon Allport, and Maslow as contributors to the 
psychology of religion literature. James was a prolific professor at Harvard University, and 
Hall, who earned the first Ph.D. in psychology in the United States (Meadow & Kahoe, 
l984), also was a great figure in the field of psychology (Vandekemp, 1 WZ), eventually 
becoming president of Clark University. Gordon Allport, who continues to be quoted 
extensively in the psychology of religion literature, was a prominent personality theorist. 
Strunk (1965) noted that, in a survey of practising psychologists of the American 
Psychological Association, Allport was named as second only to Sigmund Freud in his 
influence on their day-to-day work. 
Among theorists and researchers contributing to the psychology of religion, attitudes 
towards religion were quite varied. Freud (1 928) was antagonistic towards religion, seeing 
religious persons as neurotic. Ironically, many of his followers were quite positive about the 
potential benefits of religion to mental health. Freud's long time disciple and fiend, Oskar 
Pfister, a Lutheran pastor, replied to Freud's (1928) Future of an IZZusion with an article 
entitled The IIlusion of the Future (1928, cited in Meissner, 1984), and corresponded with 
Freud about the positive nature of both religion and psychoanalysis for three decades. Jung 
(cited in Strunk, 1965) also evaluated religion much more positively than Freud, seeing it as 
a way of achieving greater harmony between the conscious and the personal and collective 
unconscious. Although he had not experienced some of the states of which he spoke (e-g., 
mysticism), James (1985) appeared to have positive attitudes towards religion, speaking 
J 
favourably about the influences of the religious persons whose experiences he cited. 
Moreover, though he went to great lengths to explain religious experiences psychologically, 
he did not rule out the existence of a supernatural power, as some of his contemporaries did. 
Among the many publications dealing with the topic of religion from a psychological 
point of view, there was considerable variation in the types of definitions offered, in the 
breadth of the topic, and in the complexity of interpretations given. For the most part, 
authors focussed on aspects of religion related to their own theoretical orientation. AIlport 
(19501, a personality theorist, for example, presented religion as essentially a personality trait, 
and defined mature religion using the same criteria as he did for mature personality. James 
(1985) conceptualized the religious emotion as an ordinay emotion directed at religious 
objects, and therefore did not present religion experience as unique. Leuba tended to choose 
naturalistic explanations for religious experiences, aligning, for example, mysticism and drug 
experiences (Beit-Hallahmi, 1989). Cattell (1 93 8) emphasiied the primitive, instinctual nature 
of religion, consistent with Freud's approach to religion. Though religion was approached 
from a social scientific perspective, then, there was little consensus among early theorists 
about the nature of religion, and no systematic integration of religious phenomena into a 
theoretical fmmework unique to religion. 
Beit-Hallahmi (1989) noted that the early interest in empirical research in the 
psychology of religion was strong until the late 1920s. He cited a number of reasons for the 
decline in interest in psychology of religion among mainstream psychologists. First, the 
psychology of religion did not separate itself enough from related disciplines such as theology 
or philosophy of religion. Second, the theoretical basis for collecting data was not strong, 
tending to be merely speculative or designed to gain suppon for a particular religious view. 
Third, quality of methods and interpretation tended to be uncritical and incompetent. Coe 
(1916), for example, claimed that questionnaire studies showed a causal connection between 
the physiological changes d;lring adolescence and conversion, and attributed renewed interest 
in religion among the soidiers in the trenches during the Great War to heightened 
physiological arousal. 
A fourth fador which contributed to the decreased interest in psychology of religion 
(Beit-Hallahmi, 1989) was an increasing emphasis on scientific, objective research, and 
corresponding lack of emphasis on subjective experience. This framework was strengthened 
by the popularity of behaviourism, which, in addition to emphasizing objectively observable 
behaviours, was ill equipped to deal with complex human phenomena such as religious 
t 
practices. Accompanying the rise of behaviourism was a fifth factor, the widening influence 
of psychoanalysis, which viewed religion as an illusion, and those who practised it as neurotic 
(Freud, 1928). 
A final factor in the decline of the psychology of religion (Beit-Hallahmi, 1989) can 
be traced to the rise ofthe pastoral counselling movement, which began during the 1930s and 
peaked in popularity during the 1950s and 60s. Although the psychological approach to 
religion espoused by this movement was out of the mainstream of psychology, collaboration 
with well-respected psychologists did take place. For example, contributions to the 
movement's journal, Pastoral Psychologv, were made by such prominent psychologists as 
Carl Rogers, Karen Homey, Karl Menninger, Erich Frornm, and Rollo May (Beit-Hallahmi, 
1989). 
2.1.2 Contributions and Short-comings of the Early Years 
Writings eom the first half of this century have contributed to the psychology of 
religion by providing a rich body of descriptive and conceptual material about religion, the 
most-read being James' (1 985) book. Although the literature generally did not meet present- 
day standards for rigour, and sometimes contained attitudes deemed intolerant or politically 
incorrect (e-g., comparing "advanced" western religion with "primitive" religion in other 
cultures), it was quite comprehensive, covering many types of religious experiences, 
commenting on social and historical contexts, and offering a variety of explanations of the 
different facets of religion. On the whole, however, it lacked u w n g  theoretical 
conceptualizations, and was only very loosely organized. There appeared to be little 
collaboration among authors to develop, modify, and refine theories toward a more precise 

including Wfim lames, Watson, Baldwin (who strongly influenced Piaget's theories), 
Skinner, and Rogers, and that they suffered rejection from their religious communities 
because of the alleged unorthodoxy of their theories.' Fuller classified a number of  theories 
according to their level of &nQ with religious ideals, ranging &om what Fuller called Type 
One (Disenchantment) theories, which openly rejected adherence to religion, to Type Two 
(Reenchantment; moderate aflkity) and Type Three (Cosrniciziog; strongest afiinty) 
theories. Type Two theories, such as those espoused by James Mark Baldwin, Erik Erikson, 
Victor Frankl, and Lawrence Kohlberg, acknowledged a non-empirical dimension of 
psychological functioning (e.g., aesthetic state or hyperlogical mode of thought), which 
provided meaning, value, and purpose in individual identity. Type Three theories (e.g., Carl 
Rogers, Abraham Maslow, Carl Jung) fbrther conceptualized psychological functioning as 
directly shaped by interactions with a spiritual power. Fuller noted that Type One theories 
in particular (i-e., the theories of Freud, Slcinner, and watson2) undermined religious beliefs 
and practices, not so much through challenging specific doctrines, but by presenting "models 
of human experience which systematically undermine the very presupposition of religion-the 
possibility that our lives are qualitatively affected by mysterious or non-sensory forces" (p. 
148). 
Some recognition has been made of the role of religion in the practice of secular 
psychology. In clinical psychology, for example, books have been written on dealing with the 
religious client (e-g., Luvinger, 1984; Meissner, 1984), and a number of authors have called 
for religious sensitivity by secular counsellors (Quackenbos, Privette, & Klentz, 1986; 
Worthington, 1989). Some have proposed applications of theological traditions, such as 
transcendence in Augustirie's Confessions (Nino, 1 990), or spiritual discernment (Julian, 
1987) to psychotherapeutic processes. Yoder (1 987) proposed religious concepts relevant 
to rnowng the Type A behaviour pattern. Despite Freud's position, many 
'Fuller (1988) noted that many theorists (e.g., Rogers, James, Jung) also were alienated 
from their academic colleagues because of their inclusion of "mystical" ideas in their 
frameworks. 
'The position of EUis (1987) could also be included in this category. 
psychoanalytidy oriented practitioners have attempted to clan@ the functional and 
dy sfhnctional aspects of religion (e. g., Fitzgib bons, I98 7; Genia, 1 990; Meissner, 1 984; 
Spero, 1987). Quackenbos et al. (1986) noted a growing interest in pastoral counsellors to 
apply EUis's Rational Emotive Therapy (RET) minus the values, style, and religious beliefs 
of its founder. McMinn and Lebold (1 989) outlined strategies for cognitive therapy with 
religious clients. Actual and potential spiritual contributions to behavioural approaches to 
change have been explored (W.R MiUer and Martin, 1988), and some authors have 
advocated a partnership between mental health practitioners and traditional religious leaders 
in maximizing benefits to clients (Katz & Seth, 1986). Some social psychological research 
has also broadened its scope to include religious variables in studies in which religion is not 
the primary focus. (Hunsberger, 1 99 1). 
Given the "apostasy" of psychological theorists (Fuller, 1988), it is understandable that 
psychology would be viewed with some suspicion firom a theological perspective, pdcularly 
by those fiom more conservative Christian traditions. Nevertheless, integration of psychology 
and theology by those who are committed primarily to a conservative theological fkamework 
has engendered a great deal of effort, and one journal, the Jmmd of Psychologv and 
T h e o l o ~ ,  has integration as a primary god. This periodical and ones similar to it have 
included topics such as use of secular counselling techniques and theories by Christian 
counsellors (English, 1990; Foster & Bolsinger, 1990), issues of demon possession and 
mental h e s s  (Bufford 1989; Page, l989), views of pathology (Etaup, 1989), and views of 
homosexuality (cf Foster & Bolsinger, 1 990; Cole, 1 995). lnt egration has been understood 
to apply to interdisciplinary issues, intradisciplinary issues (e-g., theoretical perspective and 
professional practice), integration of faith and Lifestyle (praxis), and experiential integration 
(e.g., personal wholeness attained through religious healing; Bouma-Prediger, 1990). 
Authors in this tradition have expressed skepticism about the possibility of full 
integration and have ernp hasized the importance of scriptural authority taking precedence 
over natural revelation or personal experience (Clinton, 1 WOa; Tjeltveit, 1989). 
Dissatisfkction has been expressed with psychological approaches to theories which are built 
on assumptions or valuei counter to those of a Christian perspective (Clinton, 1990b). 
Clinton (1990a) outlined several attempts at integration which he judged inadequate for 
various reasons, such as a lack of a common ontological reality or the separation of faith and 
intellect. In a later article, Clinton (1990b) proposed that a comprehensive system of 
integration needed to include: 1) the full tools for theory construction (e.g., explicit 
assumptions about epistemology, values, methods); 2) an open search for truth unconstricted 
by models of either psychology or theology; 3) the Bible as the base of the approach; and 4) 
sufficient depth to be comprehensive (e .g., considering met a-communications in addition to 
surface meanings). 
2.2.3 Large Scale Surveys 
A number of large-scale sociological studies, such as Gallup polls and General Social 
S w e y s  (eg., Greer & R o 4  l992), have provided contextual information to the psychology 
of religion. Bibby (1987, 1993) has been conducting an ongoing study of religious trends, 
based on representative surveys of persons across Canada. These surveys provide 
information about general societal trends, such as denominational make-up of the country, 
proportions of persons holding specific views, or religious practices such as attending 
religious services. Glock and Stark (1965) found that about 45% of Americans report having 
experienced in some way the presence of a divine being. Hay (1982, 1990) found similar 
proportions of people with this experience in Britain, although the proportions of people 
admitting to experiencing a supernatural presence were higher (about 62%) when the data- 
gathering process involved interviews in homes father than brief telephone interviews or door- 
to-door surveys. These data bases have also been used to test hypotheses about Western 
religious attitudes and practices, such as gender differences (e-g., AS. Miller & Hotfinan, 
1995; Nelsen, Cheek & Au, 1985) or individualized religion (e.g., Greer & RooS 1992). 
Large-scale surveys provide much usefid information about general trends and 
background information. They are weak however, in delineating specific processes of 
religious experience, and do not allow for individual follow-up or exploration of study 
findings that would be an option in smaller studies (e.g., through a debriefing procedure or 
a follow-up study). 
2.2.4 Measurement in the Psychology of ReUgion 
During the past fm decades, methods and instruments for assessing religious variables 
have been r&ed considerably, and a vast number of (reasonably) reliable and valid measures 
exist (Gomch, 1984, Hmsberger, 1991). Many of the religious measures have been built on 
concepts introduced earlier in the century, which have developed through questionnaires, 
through use of measures in different populations and situations, and through correlations with 
other variables. A notable example is Allport's (1 950) concept of religious maturity, which 
has been operationalized into scales of intrinsic and extrinsic religiousness. This line of 
research will be addressed more hlly in Section 2.2.7. 
Some instruments use intewiews and rating schemes (e.g., Malony's, 1988, Religious 
Starus Interview) to assess religious variables, and a few studies have employed physiological 
techniques to monitor religious variables such as prayer (Elkins, Anchor, & Sandler, 1979; 
Sunvillow & Hobson, 1978). The majority of empirical research, however, has relied 
primarily on the use of self-report measures. Short indicators of religious behaviour have 
been one approach, such as reported fiequency of church attendance, prayer, or other 
religious practices (e-g., King & Hunt, 1975). A large number of religious variables, 
however, have been identified and measured with questionnaires adhering to standard 
psychometric pradices for development and evaluation. In addition to the intrinsic-extrinsic 
dimensions, these include doctrinal orthodoxy or religious belief (e.g., Batson et al., 1993; 
Batson & Ventis, 1982; Fullerton & Hunsberger, 1982; Hilty, 1 988; Hunsberger, 1989); 
spiritual well-being (C. W, Ellison & Smith, 1 99 1 ; Moberg, 1 984); religious experiences 
(Hood, 1970)~; mysticism (Hood, 1975); Christian character (Bassett et al., 198 1); Christian 
maturity (Alter, 1 989); mythological-symbolism (Hunt, 1 972); patriarchal beliefs (Postovoit, 
1990); fundamentalism (Altemeyer & Hunsberger, 1992; KelIstedt & Smidt, 199 1); religious 
attributions (Gorsuch & Smith, 1983; Spilka, Shaver, et al., 1985); and religious coping styles 
(Pargament et al., 1 988). Pargament and his colleagues have included the social aspects of 
religion in community psychology (Pargament et al., 1987), and have developed a scale to 
%s scale refers to the experience and kequency of discrete religious events, rather than 
to the overall religious orientation which has been chosen for the present study. 
assess congregational climate ( M.A Johnson & Mullins, 1990; Pargarnent, Silverman, 
Johnson, Echemendia, & Snyder, 1983). 
The psychometric development of many of the above questionnaires has been quite 
sophisticated. Factor analysis has been used frequently to explore (e-g., Hilty, 1988), validate 
(e.g., Fullerton & Hunsberger, 1982), clan@ (e.g., Caird, 1988; Genia, 19931, and challenge 
(e.g., Lindsey, Sirotnik, & Heeren, 1986) conceptualjzations of religious dimensions. Some 
measures have boasted impressive coefficient alphas (over .go), such as Fullerton & 
Hunsbergefs (1982; Hunsberger, 1989) Christian Orthodoxy scale, or Aitemeyer & 
Hunsberger's (1992) Religious Fundamentalism scale. Many measures, however, have 
mediocre reliability (coefficient alphas in the .70s), and others have been plagued with 
psychometric weaknesses and questions about validity, such as Batson & Ventis' (1 982) 
Quest scale, which has had reported reliabilities generally in the .40s, and as low as -20 
(Gorsuch, 1 988; Leak & Fish, 1989). 
2.2.5 Relationships of Religious Variables to Other Variables 
Many relationships have been examined between religious variables and other 
psychosocial variables. Some studies have been experimental or quasi-experimental, such as 
the effect of psilocybin on mystical experience (Pahnke, 19661, or the impact of prayer on 
psychotherapeutic change (Fimey & Malony, 1985; Parker & St. Johns, 1957)~' A few have 
used qualitative approaches to examine relationships, such as that between religious Lifestyles 
and mental health (Berghf, Stinchfield, Gaskin, Masters, & Sullivan, 1988). Most studies, 
however, have relied on correlation statistics (zero-order and regression analyses) or simple 
group comparisons (e.g., using median splits). Among the topics of study have been the 
relationships of mystical experience with self-actualization (Hood, 1 977); religiosity 
?fhe latter two studies, though they suggested that the prayer techniques taught to study 
participants had a positive impact on their well-being, had serious methodological 
shortcomings (e.g., lack of random assignment, lack of controls) which made their 
conclusions very tentative. Pahnke's (1966) study was welldesigned and proposed interesting 
possibilities about the use of drugs to enhance religious experience. Such a study, however, 
would be unlikely to meet present ethical standards of research. 
(@h) with personality (Eysenck's) dimensions (Caird, 1987); prayer with general well- 
being (Poloma & PendIeton, 199 I); religious variables with anxiety (Petersen & Roy, 1985); 
religious commitment with Life satisfaction and well-being (K. Chamberlain & Zika, 1988; 
C.G. Ellison, Gay, & Glass, 1989 ); expectancy and desirability with religious experience 
(Sp- Ladd, McIntosh, & Milmoe, 1996); age and religiosity (e-g., Albrecht & Cornwall, 
1989; my, 1988; Worthington, 1989); gender and religious variables (e.g., Cornwall, 1989); 
and fbdamentalism and other religious measures with prejudice (Altemeyer & Hunsberger, 
1992; Boivin, Donkin, & Darling, 1990; Herek, 1987; Hunsberger, 1995; Hunsberger, 1996; 
McFartand, 1989), authoritarianism (Altemeyer & Hunsberger, 1992; Lupfer, Hopkinson, & 
Kelley, 1988; Hunsberger, 1995; Hunsberger, 1996), and attributional style (Lupfer et al., 
1988). 
2.2.6 Religiosity, Health, Psychopathology, and Socially Desirable Characteristics 
Many studies have examined links of religiosity with mental and physical health and 
with a number of social behaviours. Strayhorn, Weidman, & Larson (1990), for example 
cited studies associating hlgher religiousness with lower levels of premarital sexual activity 
and drug use. The body of literature as a whole is equivocal, likely because of the huge 
variation in instruments and variables used, population studied, and statistical analyses chosen 
(e.g., correlations versus median split). Gartner, Larson, and Allen (1 99 1 ), examining about 
200 studies of the relationship between religious commitment and health, distinguished 
between studies that found positive relationships, ambiguous or complex relationships, and 
negative relationships. They noted that, among the studies finding positive relationships, the 
clearest relationships were among those using behavioural measures of religious commitment 
rather than attitudinal measures (e.g., frequency of church attendance, but not necessarily 
religious attitudes, was related to lower delinquency). Physical health was generally positively 
related to religious variables such as church attendance.' Among those studies finding clear 
'such relationships may be attributed in part to the fact that those in poorer health likely 
attend church less regularly. The benefits of religious involvement may also be a fhction of 
the social support inherent in associating regularly with a group of people. The importance 
of the social integration aspect of religion was used by Faupel, Dowalski, & Starr (1987) to 
relationships with undesirable or pathological variables, religiosity was associated with 
increased levels of authoritarianism, dogmatism, intolerance of ambiguity, rigidity, 
suggestiibility, and dependence, and with lower levels of self-actualization. 
Batson et al. (1993) reviewed 1 15 findings &om 9 1 studies addressing the relationship 
of religious involvement and mental health. They found a similar breakdown of 37 positive 
findings, 47 negative findings, and 3 1 with no relationship. Breaking down the measures of 
mental health into seven categories, they concluded that the strongest positive findings used 
mental health variables such as absence of symptoms and appropriate social behaviour, while 
other conceptualizations of mental health, such as open-mindednesdflexibility, personal 
competence/control, and self-acceptandself-actuhtion tended to be negatively correlated 
with religiosity. They also cited evidence that many of the apparently positive qualities of 
even the intrinsically religious (those reporting religious involvement for its own sake) were 
merely an appearance of socially approved traits and behaviours, which disappeared in 
circumstances in which impression-management demands were minimal. They expressed 
doubt that religion is consistently on "our side" @. 376), and noted that which side is "our 
side" is also a complicated question, relating to whether personal, social, immediate, and/or 
ultimate issues are at stake. The answer "will vary from individual to individual, and quite 
possibly at different stages of our life" @. 377). 
Bergin (1983) similarly documented ambiguities in the literature on  religion and 
mental functioning. His rneta-analysis of 24 findings relating to religiosity and pathology 
(nonclinical traits were not included) found a small but positive relationship between religion 
and mental health. This is consistent with the observation of Batson et al. (1993) that 
religiosity is generally positively related to the absence of symptoms. Bergin noted that, as 
with personality research, greater specificity in religious variables is required for greater 
explain the general finding that suicide among Catholics is lower than among other religious 
groups. They found that the percentage of Catholics had greatest predictive power in 
medium-sized communities. This percentage had less predictive power in rural communities, 
they argued, because the social integration of kinship was more widely available there. It was 
also less predictive in large urban areas because of the alternate social networks available in 
specialized volunteer organizations. 
predictability. Others (e.g., K Chamberiain & Zika, 1988; Gorsuch, 1988) have made similar 
appraisals. 
Witter, Stock, Okun, and Haring (1985) also performed a meta-analysis, examining 
the relationship of religion to subjective well-being in 28 studies. They also found a small but 
positive relationship (weighted effect size of. 16). Although their variable of well-being does 
not neatly fit into one ofthe seven mental heahh categories proposed by Batson et al. (1993), 
it would seem that, at the very least, this variable is a more positive form of mental health than 
absence of pathology6 Consistent with Gartner et d. (1991), Witter and his colleagues found 
the effect stronger for measirres ofreligious activity (e.g., participation in religious activities) 
than ofreligiosity (e.g., religious salience, interest in religion). The effect was also stronger 
when the age midpoint of the sample was higher. This stronger religious benefit for older 
persons has been observed by others (e-g., Wonhington, 1989, Hilty, 1988). Witter et al.'s 
analysis also found that the year of publication was negatively related to effect size. These 
effects of age and year on the religion-well-being relationship were explained as a period 
effect (i-e., church attendance peaked during the 1960s and decreased after 196S), suggesting 
that, as people's church attending habits become less frequent overall other variables have a 
greater share in accounting for well-being. However, the explanation of religion becoming 
more salient and more beneficial in later adulthood was not ruled out by the authors, since 
such a pattern had been observed over time by others (Blazer & Palmore, cited in Witter et 
al., 1985). 
2.2.7 Intrinsic (I), Extrinsic (E), and Quest Dimensions of Religion 
2.2.7.1 Intrinsic-Extrinsic Distinctions 
The intrinsic and extrinsic dimensions in the psychology of religion are rooted in 
AUport's (1950) idea of mature religion and were operationalized by Allport and Ross (1 967). 
W~th an intrinsic commitment (I), the individual practices religion as an end in itself, while the 
person with an extrinsic comfnitment (E), uses religion as a means to other ends (e.g. getting 
6Batson et al. (1993) did not mention either of the meta-analyses by Bergen (1983) or 
Witter et al. (1985). 
business contacts). The L/E distinction was used to explain early research findings that 
religious people (ie. those identifying with a denomination) were more prejudiced than non- 
religious people. AUport and Ross (1967) showed that those who were intrinsic were less 
prejudiced than the extrinsics, as measured by their Religious Orientation Scale (ROS). These 
authors discovered, however, that, contrary to their expectation of a unidimensional, bipolar 
construct of which I and E were two extremes, the two dimensions had a very low correlation 
with each other because some churchgoers in their sample, classified as indiscriminately 
proreligious, agreed with items fiom both scales. AUpon and Ross then named four types of 
religiousness: Intrinsic, Extrinsic, Indiscriminately Proreligious, and Indiscriminately 
Antireligious or NonreIigious (although they did not find individuals of the last type in their 
study). Subsequent research using the ROS was consistent in finding two independent scalesy 
rather than a single bipolar scale. In addition to correlations using the I and E scales 
separately, the four-fold typology was a usefil way of categorizing research subjects when 
interaction or curvilinear relationships with dependent variables were expected (Donahue, 
1985). Participants were usually grouped into categories via median splits of the two ROS 
subscales. Donahue (1985), however, noted that the lack of consistency in cut-off points 
used across studies made it difficult for definitive conclusions to be made. 
In addition to the prejudice findings, the I-E distinction has been usekl in explaining 
a number of phenomena. Intrinsicness has been positively correlated with a number of 
measures of religiosity such as spiritual maturity (Genia, 199 I), orthodoxy (Batson et al., 
1993), mysticism and prayer experiences (Hood; 1975; Hood, Moms, & Watson, 1987; 
Hood, Moms, & Watson, 1989), religious experiences (Hood, 1970), and spiritual well-being 
(Basset et al., 1991). Intrinsicness has also been negatively related to some indicators of poor 
mental health, such as trait anxiety (Baker & Gorsuch, 1982) and depression (Watson, 
Morris, & Hood, 19881, although Donahue (1985), who did a review and meta-analysis of 
the I-E literature, concluded that intrinsicness tended to be uncorrelated with nonreligious 
variables. Extrinsicness has been associated with less desirable variables such as anxiety and 
depression (Baker & Gorsuch, 1982; Watson et al., 1988). Donahue (1 985) cited a number 
of studies finding significant correlations between extrinsicness and prejudice,' dogmatism, 
and fear of death. He added that extrinsic religion tended to be uncorrelated with religious 
belief and commitment. Batson et al. (1993) listed numerous studies in which extrinsic 
religion was negatively related to various measures of mental health. 
2.2.7.2 ' i ' 
Despite Donahue's (1985) conclusion that the I and E dimensions can be usefhl in 
explaining or predicting a complement of variables, they have received considerable criticism 
and many attempts at refinement. A more recent debate has been more skeptical of the 
u s e ~ e s s  of the constructs (Kirkpatrick & Hood, 1990; Kdcpatrick & Hood, 199 1 ; Masters, 
199 1). Some of the criticism has related to the psychometric properties of the scales, and 
their adequacy in measuring the intended constructs. Internal reliability coefficients have been 
in about the -70s for the I scale, and the -60s for the E scale. As early as 1972, Hoge (cited 
in VanWicklin, 1 990) modified the I scale to increase inter-item correlations, and Feagin's 
(1964, cited in VanW~cklin, 1990) E scale has been recognized as more reliable than Allport 
& Ross's (1967) E subscale. Gorsuch and Venable (1983, cited in Gorsuch & McPherson, 
1989) modified the I/E scales to make them applicable to a broader range of educational 
background (Age Universal I-E). Gorsuch and McPherson (1989), who factor analysed the 
Age Universal I-E scale, modified the I scale to include several E items reversed scored, and 
divided most of the remaining items into two E scales, Ep (practising religion for personal 
benefits) and Es (practising religion for social benefits). The E scales were moderately 
correlated. Two E items did not load on any factor. With these modifications, Gorsuch and 
McPhemn reported reliabilities for the revised I scale in the low .80s, while the separate and 
the combined E scales were in the higher -50s and mid-60s. Others, such as Genia (1993) 
have suggested similar I revisions on the ROS scale, but the Ep and Es distinction has not 
been consistently replicated (Genia, 1993). A number of authors (e-g., Gorsuch, 1984) have 
advocated removing an I item relating to attendance at religious services, as a way of keeping 
'Contrary to Allport and 
intrinsicness was uncorrelated, 
Ross' 
rather 
(1967) original proposal, Donahue concluded that 
than negatively correlated with prejudice. 
attitude and behaviour conceptually distinct. Batson and colleagues (Batson et d., 1993 ; 
Batson & Ventis, 1982) have supplemented AUport & Ross's Intrinsic and Extrinsic d e s  
respectively with Internal (degree to which one's religiosity reflects internal needs for firm, 
clear answers)and External (degree to which one's external social environment has influenced 
one's personal religion) scales. 
Other criticisms have related to differential applicability of the scales to different 
groups. GrBin and Thompson (1984), for example, demonstrated different patterns of 
correlations of the I and E dimensions with several religiosity variables for difrent 
denominational groups. A study by Snook and Gorsuch (1985, cited in Gorsuch, 1988) found 
that, in South Afiica, where the Dutch Af?kaans8 church had officially endorsed segregation 
of whites kom non-whites, Afrikaners classed as I were more prejudiced than those not 
classed as I. Gorsuch (1988) concluded that conformity to group norms was a major 
component in the I dimension. Genia (1993) found that I was negatively correlated 
(controlling for gender, age, and education) with depression for her entire sample and for 
evangelicals, but was uncorrelated for the other religious subgroups. Similarly, depression 
was positively correlated with some of the E scales for the entire group and for evangelicals 
and Unitarians, but generally not for the other religious groups. Genia (1991), who used a 
religiously heterogenous sample, found significant positive and insigdicant correlations of 
dogmatism with I and E respectively, in contrast with reversed findings in previous studies. 
As one possible explanation of the findings, she cited lack of validity of the ROS scales for 
groups other than Protestants, on which previous conclusions about the constructs were 
heavily based. Because of concerns that the constructs are not applicable in the same way 
with nonreligious persons as with those with a professed religious commitment, some authors 
have deliberately excluded nonreligious persons tiom their studies (e.g., Genia, 1996; 
McFarland, 1989). 
As fbrther criticism of the VE conceptualization, Batson and his colleagues have 
argued that the I dimension reflects conservative, conforming orthodoxy (Batson et al., 
1993; Batson & Ventis, 1982) and low complexity of thought (Batson & Raynor-Prince, 
- -  
8 This term is a denominational designation, not an implied ethnic connection. 
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1983) rather than the mature flexiiility described by AUport (1950). Several studies have 
found a link between intrinsic religiosity and the Marlowe-Crowne Social Desirability 
(MCSD) Scale. Using a related measure, Leak and Fish (1 989) demonstrated that this 
relationship is related bo$ to the (conscious) impression management component of the 
MCSD scale, and to the (unconscious) self-deception aspect of the scale. Watson, Moms, 
Foster, and Hood (1986), however, demonstrated a much different pattern of relationships 
using several other m e a ~ u ~ e s  of social desirability (e.g., social anxiety, public and private self- 
awareness). Morris, Hood, and Watson (1989) found that correlations between racial 
prejudice and intrinsicness remained nonsignificant even when social desirability was 
controlled, while exuinsicness was slightly positively related to prejudice. 
Batson and his colleagues have conducted a number of studies of actual helping 
behaviour. They found that intrinsics were affkcted by conditions such as the amount of 
pressure (easier or harder to say "no") or effort required in order to help (Batson, et al., 
1989). They also cited studies in which intrinsics continued to help a person who clearly 
indicated help was not needed (Batson et al., 1989). These actions were interpreted as merely 
a desire to qpear  helpll, rather than true altruism. This assertion has not gone 
unchallenged. Gorsuch (1988), for example, proposed that those who did not continue to 
help were the conformers, rather than those who c o n ~ u e d  to stay with the person in distress. 
Apparent inconsistencies between the I scales and the intended meaning of the 
construct have been variously addressed. Hood (1985) noted that it was important to 
distinguish between the concept of intrinsicness and the measurement of it; by definition, 
intrinsicness is the practice of religion for its own sake, with no other motive. Therefore, if 
the I scale was indeed related to social desirability or other factors, it was an inadequate 
representation of the I concept. Gorsuch (1 9941, however, suggested that psychology of 
religion go beyond AUport's original intentions and conceptualize intrinsicness as purely a 
motivational construct, rather than as the mixture of belief, behaviour, and motivation 
originally assumed by Allport and Ross (1967). 
2.2.7.3 The Ouest Dimension 
Batson and colleagues (e.g., Batson & Raynor-Prince, 1983; Batson et al., 1993) 
have argued that the YE dimemions do not capture an important aspect of mature religiosity 
intended by AUport (1950), that of an enquiring, growth-oriented, sometimes doubting 
attitude towards religion; which they labelled Quest. They have developed a measure 
(sometimes called the Interactional scale) to reflect this dimension (Batson & Schoenrade, 
199 la; Batson & Schoenrade, 199 16; Batson et al., 1993 ; Batson and Ventis, 1982). The 
Quest scale has a pattern of relationships with other variables different &om that of the I and 
E dimensions. In contrast to typical nonsignrficant and positive £indings with the I and E 
scales respectively, for example, Quest has often been negatively correlated with prejudice 
(AItaneyer & Hunsberger, 1992; McFariand, 1989), and has predicted (in contrast to I and 
E) a willingness to read material counter to one's beliefs (McFarland & Warren, 1992). In 
contrast to the strong positive correlation of I with orthodoxy, Quest is negatively correlated 
(Batson & Schoenrade, 199 la).9 Quest is also related to more positive than negative 
indicators of mental health, although much research on this topic is equivocal (Batson et al., 
2993). 
The Quest scale and the concept it purportedly measures have inspired controversy 
about whether it is conceptually distinct from the other two orientation scales (e.g., Watson, 
Morris, & Hood, 1989), or whether it truly reflens AUport's original understanding of mature 
religion (Donahue, 1985). Some (e.g., Altemeyer & Hunsberger, 1992; Kahoe & Meadow, 
198 1) have conceptualized Quest as developmentally superior to the more conforming, 
consensually based intrinsic religion. Others (Watson, Howard, Hood, & Morris, 1988) have 
conceptualized it as a transitional stage prior to a more mature resolution of spiritual 
questions, although Batson and Schoenrade (1991 a) critiqued the sample used by Watson et 
ai. (1988), and provided evidence counter to the transition conceptualization of Quest. 
%atson and Schoenrade (1991a) argued that the small negative or hi-enificant 
correIations between orthodoxy and Quest (of which -.29 for seminarians was the largest in 
absolute terms) were not sufficient to justify viewing the Quest construct as agnosticism or 
insecure doubt. However, the fact that the Quest scale has a poor internal consistency 
compromises the certainty of such a conclusion. 
Kojetb, McImosh, Bridges, & S p i h  (1987) noted positive wrrelations of Quest with ratings 
of anxiety, which were stronger in a subsarnple of those who were self-rated as strongly 
religious. Genia (1 996) found a similar positive correlation of Quest with personal distress. 
A major setback in resolving these very different views of the nature of Quea has been 
the very poor reliability of the 6-item scale originally recommended by Batson & Ventis 
(1982), with alphas as low as -20 and seldom higher than the -50s (Gorsuch, 1988, Kojetin 
et al., 1987, McFarland & Warren, 1992). Factor analysis of the 1982 six-item scale has 
found at least two fkctors, labelled Identity and Doubt (Watson et al., 1989), and Batson and 
Schoenrade (1991b) noted it was intended to measure three aspects of the Quest orientation. 
This would explain both problems with internal consistency and problems with clarifying the 
meaning of relationships between Quest and other variables.. A number of researchers have 
developed their own versions of the Quest scale (Altemeyer & Hunsberger, 1992; Kojetin et 
al., 1987; McFarland, l989), which, while improving on weak reliability, makes overall 
conclusions about the construct and its correlates difficult. Batson & Schoenrade (199ib) 
have defended the weak internal consistency of the scale, noting it was intended to tap three 
dEerent aspects of the quest orientation, and argued that its ability to predict variables other 
than those predicted by other religious variables makes it an important scale despite its poor 
reliability. It could be counterargued that the weak internal consistency precludes explaining 
any relationship found (because of the different aspects contained in the scale)10 and also may 
prevent finding relationships that might be found should the internal consistency be higher. 
Discriminant validity has often been implied when presenting correlational patterns of Quest 
and other religious variables, which may not be justified if such claims are based on 
nonsigruticant correlations which are nonsignificant simply because of low internal 
w nsist ency . 
Batson & Schoenrade (1991b) have more recently proposed a revised, 12-item, more 
reliable scale which may clarify Quest issues as research using the improved instrument 
'OGorsuch (1988) noted that, when significant correlations are found with an unreliable 
instrument, individual items in the scale should be correlated with the variable in order to 
understand the source of the origsnal relationship found. He noted, however, that this has not 
been the practice in the use of the Quest scale. 
awrrmulates. A recent factor analysis of the original I, E, and Quest items of the new scale 
(Genia, 1996) found that all but one of the Quest items loaded on one factor. 
2.2.8 Fundamentalism, Prejudice, and Authoritarianism 
2.2.8.1 Introduction 
Although the question of the relationship of prejudice and religiosity appeared settled 
for a time by the intrinsiwxtrhsic distinction, the issue has been reintroduced in recent years, 
particularly as it relates to gay males and lesbians (Herek, 1987; McFarIand, 1 989), but also 
in terms of general racial prejudice. Several measures with impressive psychometric 
characteristics have been used more recently, including Altemeyer's (198 1, 1988; Altemeyer 
& Hunsberger, 1992) Right Wmg Authoritarian (RWA)ll scale, and Altemeyer and 
Hunsberger's (1992) Religious Fundamentalism (RF)'~ scale. Therefore, the conclusions of 
such studies are less challenged by questions about the properties of the measures themselves, 
which have been so typical of intrinsic, extrinsic, and quest research. Prejudice has been 
linked to right wing authoritarianism and religious fundamentalism (Altemeyer & Hunsberger, 
1992; Hunsberger, 1995; Hunsberger, 1996), both of which, because of their links with 
conservative Christian traditions, are strongly correlated with doctrind orthodoxy and 
intrinsic religion". Altemeyer and his colleagues (Altemeyer, 198 1, 1988; Aherneyer & 
Hunsberger, 1992; Hunsberger, 1996) have given d ie  warnings about prejudice and the 
'~ igh t  wing authoritarianism (RWA) , as conceptualized and operatio nalized by 
Altemeyer (198 1, 1988) is somewhat different f?om other approaches to authoritarianism 
(Billings, GuasteiIo, & Rieke, 1993) in that it includes authoritarian submission in addition to 
conventionalism and authoritarian aggression Hence, someone who is relatively docile could 
score high on the RWA primarily because of beliefs that submission to authority is 
appropriate, although Altemeyer (1988) maintained that the three aspects of RWA tend to 
covary. 
UThis scale, in contrast to other approaches to fbndamentalism, does not refer to specific 
Christian beliefs; rather, it contains items tapping the belief that there is one set of religious 
teachings that has the truth, which must be followed closely. 
%41temeyer and Hunsbcrger (1 992) noted, however, that doctrinal orthodoxy per se was 
not correlated with 
potential of right wing authoritarians to curtail civil liberties and punish those that threaten 
the social order (although, as Dion, 1990, pointed out, strong behavioufal validity for these 
projections has not been established). Some caution must be used in interpreting such results, 
however. To illustrate this issue, one study will be examined in more detail. 
2.2.8.2 Findings and Alternative Explanations 
Altemeyer & Hunsberger (1992) found that RWA and RF (which were strongly 
correlated with each other) were correlated sigruticantiy with racial prejudice, prejudice 
against gays and lesbians, and two measures of authoritarian aggression14 in a group of 
students' parents. These correlations were attributed to R W 4  rather than to RF, as the RF- 
prejudice correlations were not sigruficant when RWA was partided out, while the strength 
of RWA-prejudice relations decreased only slightly with the effects of RF partialled out 
(Altemeyer & Hunsberger, 1 993, cited in Hunsberger, 1 995). 
When the means were broken down by denomination, conservative Christians 
(Mennonites and "fUndamentaiists" such as Baptists) were higher than some other groups 
(e-g., nonreligious or Jewish persons) on RWA, RF, and levels of prejudice against 
homosexuals, but not raciai prejudice." This finding illustrates that prejudice is not a unitary 
concept, and varies as a function of specific attitudes and target groups. Their findings also 
indicate that some other variable may have had a moderating effect on any link between RWA 
and prejudice, since denominational groups differed both on RWA and RF, but not on racial 
prejudice. Perhaps, for example, interpretation of some questionnaire items varies as a 
'"These were the 'Tosse-Radicals" survey ( Altemeyer, 1 98 8) in which respondents rated 
their willingness to aid the government in various activities dealing with radical or extreme 
groups, ranging 60m informing police about group members to aiding in torturing and 
executing them, and the "Trials" measure (Altemeyer, l988), in which participants passed 
sentences in hypothetical vials involving several transgressors. 
"For each of the two authoritarian measures, although the overall test of group mean 
differences was significant, the pattern of denominational differences did not match the 
attitudinal prejudice measures. For example, on the Posse measure, Catholics were highest 
and Mennonites were among the lowest (comparable to the "nonesy', who were second-lowest 
on other measures of prejudice). 
function of denominational -on Altemeyer and Hunsberger (1992) did not explain this 
Gnchg, except to say that their measure differentiates among individuals better than among 
denominations. 
Differential interpretation of questioILnaire items among persons from Merent 
religious traditions has been demonstrated in other areas. Richards and Davison (1992) 
presented support (e.g., a s t ~ ~ d y  b Lawrence) for the conclusion that lower scores for 
conservative Christians on the Defining Issues Test @IT; a written tea intended to reflect 
Kohlberg's stages of moral reasoning) reflected a deliberate choice of responses most 
consistent with religious ideology, and hence were not due to a deficit in understanding the 
complexity of moral issues in the items presented. Hood, Moms, & Watson (1986) discussed 
how past research which found links between fbndamentaiism and lower intellectual 
hctioning or poor mend health was an atifact created by definitive assumptions (e.g., that 
certain religious beliefs were by definition maladaptive or indicative of poor intellectual 
functioning) which were ceflected in measures used to test such links (e.g., religious items 
scored in the psychopathological direction in the MMPI). l6 
Similar issues can be raised in the case of prejudice studies. Measures of attitudes 
towards hornosewal$ for example, (cf Altemeyer & Hunsberger, 1992; Herek, 1987) have 
items which use moral language compatible with Christian teaching as indicators of prejudice 
(e.g., that homosexual behaviour is a sin or an abomination before God). Responses to such 
items in the non-prejudiced direction would require differential cost between those whose 
world view adheres to the Bible as the ultimate authority regarding moral behaviour, and 
those for whom no such ultimate standard exists. That is, responding in the "non-prejudiced" 
'=A study by, Boivin et aI. (1990) illustrates similar definitional issues fiom a conservative 
Christian perspective. These authors bemoaned their hding that several measures of 
Christian maturity and character designed to definitively "separate the sheep from the goats" 
(e.g., Bassett et al., 1981) failed to distinguish level of prejudice which they associated, by 
definition, with Christian maturity. They attributed their insigtllficant finding to the construct 
validity of the maturity measures (e.g., lack of behavioral indicators) rather than to the 
perhaps more obvious explanation that persons iden-g with conservative Christian groups 
who meet the criteria for what is considered a genuine Christian commitment require specific 
teaching, modelling, and accountability in order to develop unprejudiced attitudes. 
direction for conservative Christians would require them to denounce the essential tenet of 
biblical authority in their faith. Altemeyer's (1988; Altemeyer & Hunsberger, 1992) RWA 
scale also contains items which, because of their religious content (scored in the authoritarian 
direction), would make the scores of religiously committed conservative Christian individuals 
higher overall (e-g., views of the morality of premarital sex). Therefore, although strongly 
religious persons may indeed respond diEerently from their counterparts who are less 
religious, it may be that the construct measured is different than the construct proposed (e.g., 
higher RWA scores may not necessarily mean hostility or aggression; believing homosexual 
behaviour is a sin might not mean that one wants to Limit the civil rights of homosexual 
persons). Alterneyer (1988; Altemeyer & Hunsberger, 1992) presented extensive 
correlational patt ems of individual items consistent with overall patterns, however, 
suggesting that findings with the RWA scale cannot be attributed merely to item bias. 
In addition to biassed item content for such tests, it may be that there are differences 
between religious groups in general interpretation of item content. Hunsberger (1996), for 
example, found a much lower internal consistency and mean inter-item correlations for the 
RWA scale in samples of Hindus and Moslems (alphas o f .  70 and .79 respectively) than has 
been typically found in Christian groups (alphas in the .90s). In the related area of moral 
reasoning, Richards and Davison (1 992) found that, in a sample of conservative Mormon 
students, a substantial number of items were answered differently than were those completed 
by a comparison group with a similar total score. Such results again suggest caution in 
making conclusions based on responses to questionnaires which may have been interpreted 
differently by respondents in minority groups such as conservative Christians. 
A similar case could be made about the RWA scale. Items on the RWA scales tend 
to be worded rather extremely, often with overt hostility. Therefore the respondent must 
consider both the content of the statement and its emotional substance. It is possible that 
persons from more conservative religious backgrounds respond more to the content rather 
than the underlying hostility, while others have the opposite reaction. For example, the first 
item of the RWA scale is, "Our country will be great if we honor the ways of our forefathers 
[sic], do what the authorities tell us to do, and get rid of the 'rotten apples' who are ruining 
everything." The content might be interpreted as, "Our country wiU be great if we show 
respect for those who helped our country develop, follow the laws of our country, and 
maintain justice for those who choose not to adhere to our laws." The emotive content might 
be, "I am resenm of those who disagree with the way of life in my country, and would be 
glad iftheir power to change what I am used to were withdrawn." 
Perhaps the most crucial question about the relationship of religiosity to variables such 
as prejudice and authoritarian aggression relates to the application or interpretation of the 
resuits. Given the high reliability and apparently clear relationships of the RF, RWA, and 
prejudice measures, it is a relatively small leap to use results such as those of Altemeyer 
(1988; Altemeyer & Hunsberger, 1992) to promote anti-conservative religious ideology, and, 
ultimately to limit the religious fkedom of those who choose to believe that there is only one 
truth. Atemeyer and Hunsberger (1992), in discussing the pervasive inter-item correlations 
in their scales consistent with their overall results, noted that 
fundarn&sts/nonquesters were.. .more submissive and more aggressive. And they 
were not more aggressive against just a few groups, but against nearly all the 
minorities mentioned in the Prejudice Scale. And they were more willing than 
nonfUndamentalistdquesters to support the arrest, torture, and execution of 
"radicals". And they not only wanted to isolate and restrict gays' opportunities in We, 
they also felt more that the "AIDS disease currently killing homosexuals is just what 
they deserve". (p. 123; quotes in text). 
These statements distort their findings in a number of ways. First, they use dichotomous 
groups (fimdamentalists/nonquesters versus nonfbndamentalists/questers) to refer to their 
findings, even though their presentation of results is in the form of correiations (except in the 
denominational breakdown). Malang such disdnctions polarizes their fkdings without clearly 
defining the criteria for placing participants in these groups. In fact, their denominational 
breakdown of scores indicates that the mean item RF score for the denominational group with 
the highest RF score was 6.5 on a 9 point scale (5 is neutral); that is, at best, their 
"fimdamentalists" only mildly agreed overall with statements on their scale. Similarly, the 
denominational group with the highest RWA score had a mean score of only 6 on the same 
scale, while the b e s t  group had a mean of 4 (slightly disagree). The statements about the 
willingness of ~damentalists to arrest, torture and execute radicals may be technically 
correct, but the mean scores indicate that mean item difference between the lowest and 
highest denominational groups on the Posse-Radicals Survey was only 1.2 points on the 9- 
point scale, and both means were on the "disagree" side (2.7 versus 3.9). A more accurate 
statement would be that persons adhering more strongly to the view that there is a defensible 
religious tmth disagreed less strongly that they would help the government to find and punish 
"radicals". With regard to prejudice, the mean of the group overall was just below the neutral 
point (4.2), and the score of the highest denominational group was only 4.4. Those adhering 
to no religion had item means of 3.8, while the group of 6 Jewish persons (in a sample of 491) 
averaged 3.3. Again, group differences were small, and the overall trend was to slightly 
disagree with anti-group statements. Although the group differences for anti-gay statements 
were slightly larger (4.7 for the entire group, 5.7 for the highest denominational group and 
4.1 and 3 for the "nones" and Jews respectively), scores still clustered close to the neutral 
point. Possible response biases already suggested may have accounted for at least some of 
the differences. As questionnaire item means are not provided in the article, this possibility 
could not be explored fbrther." 
In summary, although there may be indisputable, statistically sigdicant hd'mgs in 
the area of religious fundamentalism, right wing authoritarianism, and prejudice, cautions are 
necessary in interpreting results such as those of Altemeyer and Hunsberger (1992), 
particularly if they are applied to broad social ills such as inter-group conflict or are used to 
construct social policies. Given that the differences between groups are smd, that the issue 
of group variations in interpretation of items has not been resolved, that the moral nature of 
some items poses differential conflicts in world views of respondents, and that the 
implications of such h d i ~ g s  can serve to j u s e  a backlash of stereotypical discrimination 
against those with conservative religious ideology, considerable caution is necessary in 
"The distribution of scores might also help to explain the results, although incomplete 
information is available. Altemeyer and Hunsberger (1992) indicated standard deviations of 
generally about one to one and one half points on the nine-point scale for most of their 
questionnaire results. This relatively small spread of responses would support the issues 
raised above. It is possible, however, that the distributions of scores are skewed, which 
would impact on the conclusiveness of the results. 
applying the results of such studies. 
2.2.9 Methodological and Conceptual Issues in Empirical Research 
A number of issues can be raised in evaluating recent empirical research. One issue 
surrounding the empirical research to date is the question of the adequacy of the questio~aire 
paradigm for tapping a construct. In yE research, for example, psychometric refinement has 
not solved basic problems of validity and applicability ( Genia, 1993; Griffin and Thompson, 
1984). Gorsuch (1984) commented that measurement is for the purpose of understanding 
religious phenomena (e-g., development and impact), not as an end in itsell. Even with 
appropriate refinement, however, he questioned whether the questionnaire approach will 
ultimately tap some aspects of religious phenomena, such as basic motivational levels. 
There has been some movement in the literature, in principle at least, towards 
approaches which do not use questionnaires. Gorsuch (1990) advocated open-ended 
questions as a way of tapping the " spontaneous accessibility" @. 86) of religious constructs; 
that is, those aspeas of religious experience which are immediately available and relevant to 
the individual in every-day experience. In an earlier article (1984), he noted the importance 
of communication across paradigms (e.g ., different conceptualizations of religious faith). He 
apparently did not, however, advocate qualitative analysis, noting that "everything that 
anyone can communicate to another in any form whatever can be quantitatively analysed" 
(Gorsuch, 1990, p. 86). Farnsworth (1985, 1990), on the other hand, advocated 
phenomenological, qualitative analysis of religious experience as a way of studying its rich 
multidimensionality. 
A second issue, again related to methodology, addresses the question of which people 
are studied in religious research. Should they be people who consider themselves religious, 
or should a study include all levels of religiosity, including those who consider themselves 
nonreligious? Some researchen, for example, include AU po rt and Ross's ( 1 967) nonreligious 
type in their studies, while others deliberately require subjects to obtain a minimum score on 
a religious scale. Some researchers (e.g., Genia, 1996; Watson, Moms, & Hood, 1987) 
advocate examining religious groups separately because of their apparently different responses 
to various questionnaire items. Donahue (1985) reiterated the statistical reality that a 
variable's predictive ability is limited when its range is restricted. On the other hand, should 
a religious variable be expected to predict something when religion is not relevant for an 
individuai? The answer to this question is not clear. Spillra, Shaver, and Kirkpatrick (1985) 
have indirectly begun to deal with the question in their attn'bution theory, which predicts 
under which circumstances people will or will not make a religious attribution for an event 
(See Section 2.3 -3). Perhaps the extent of religious influence lies in the extent of religious 
interpretation of events. In any case, the design of a study should involve carefbl 
consideration of the group of people to whom it is intended to apply, the type of question 
being asked, and the types of subjects needed for the goals of the study. Interpretation of 
results must be made with carefbl attention to the limits of generalization. 
A third methodological issue relating to the empirical literature is the impact of 
contextual factors such as denominational variation (Griftin and Thompson, 1984), 
developmental level (Fowler, 198 1; Kahoe & Meadow, 198 I), and cultural norms (Gorsuch, 
1988). GrZEn and Thompson noted that Allport and Ross' (1967) scale is almost completely 
derived fkom an earlier scde (Feagin, 1964, cited in Griffin and Thompson, 1984) tested on 
Southern Baptists, and therefore its reliability and validity is based on a restricted range of 
responses. Furthermore, many psychology of religion studies have used responses fkom 
undergraduate students, often at colleges with a particular religious orientation. In addition 
to the skewed denominational distributions in these studies, the restricted age range of 
subjects (adolescents and young adults) also poses a problem. Given that developmental 
theories (e.g., Fowler, 1981) propose several religious stages past adolescence, and that 
numerous studies have suggested differential effects of religiosity over the age span 
(Worthington, 1989), studies which sample only one age range would be severely restricted 
in their generalizability, and might present a much different picture of religiosity than actually 
exists in a more representative sample of religious persons. Proposed conceptualizations such 
as the YE distinction, then, which was meant to account for variability in commitment within 
denominations, and presumably transcend denominational boundaries, has not succeeded in 
its purpose. The extent of generalizability of findings (e.g., using VE masuies) is not clear, 
but may be much more restricted, even within religious populations, than intended by the 
research done to date- Certainly, conclusions must be carefidly formulated, and must consider 
issues such as denominational differences, age of subjects, and broader social and cultural 
norms. 
A fourth issue salient to the psychology of religion can be seen as a conceptual issue. 
Despite the relatively high psychometric sophistication, there is s t iU  lack of consensus about 
the nature of the religious variables being studied, or about what constitutes mature religion. 
Batson and his colleagues (Batson et al., 1993; Batson & Ventis, 1982), for example, have 
a much different view of what religion, particularly mature religion, is than many 
contemporaries (e-g., Malony, 1 988). Diversity of opinion about religion prompted Pruy ser 
(1 987) to say in his lecture at an American Psychological Association meeting, "There may 
be nearly as many psychologies of religion as there are APA divisions and branches of 
psychology - each being a special view of the thing purportedly studied: religion" @. 173). 
Given that psychometric development has not resolved (and perhaps should not be expected 
to resolve) conceptual i&es and how they apply to specific cases, it may be that a 
nonpsychometric approach (e-g., qualitative research) would cl* the nature of religious 
experience more successfiilly. 
A fifth broad issue relevaat to religion research is the iduence of values and biases. 
Pruyser (1 987) Listed a variety of motives among those studying religioq including aims of 
defending religion (e.g., show positive connections between mental health and religious 
practice), explaining unusual experiences (e.g. glossolalia) so as to make them appear normal, 
explatning unusual srperiences to make them appear pathological, exposing the primitive or 
irrational aspects of religion, showing respect for the historical robustness of religion, and 
applying non-religious psychological theories to religious phenomena. Personal values can 
also influence the interpretation of apparently objective information. Perhaps , for example, 
the fact that Gorsuch (1988) took the trouble to challenge Batson's contention that an 
intrinsic orientation is a fimction of social desirability is a bnction of personal values as much 
as a desire to be scientifically correct. A number of authors have pointed out the importance, 
particularly for a topic with as much personal investment as religion, of researchers becoming 
more aware of their biases, stating their own orientations explicitly, and guarding as much as 
possible (though to do so entirely is admittedly impossible) against individual orientations 
iduencing interpretation (Gorsuch, 1988; Pruyser, 1987). 
A final issue of relevance to the psychology of religion is that of theory development. 
Hunsberger (1 99 1) pointed out the importance of theoretical structure in research, and 
warned of the potential for lack of focus and subsequent neglect of theory development in an 
area as broad as the psychology of religion. Much empirical work which has focussed either 
on development of a scale to measure a particular aspect of religion (usually an attitudinal 
scale of some sort), or on the correlates of these religious scales with various other religious 
(e.g. church attendance) or non-religious (e-g., sense of well-being, prejudice) attitudes or 
behaviours. Although such work has implicit assumptions (e.g. religion is pathological; 
different aspects of religion are related to each other; religion is associated with well-being), 
the basis for the assumptions are not explicitly stated. The processes explaining any 
relationships among variables are not clearly delineated (i-e., how religion and well-being are 
related), and how a religious variable develops in individuals is poorly understood. Therefore, 
it is difficult to make sense of information gained by empirical research when there is no 
theoretical fhmework by which to understand the research as a whole. Some researchers 
have recognued the need for theory, and have begun to develop and test theories relevant to 
the psychology of religion. These efforts will be the focus of the next section. 
2.3 THEORY DEVELOPMENT 
Theories of faith development (e.g., Fowler, 198 1 ; Genia, 1990; Kahoe & Meadow, 
198 1 ; Parks, 1986, 1 Wl), which have already been discussed, are one way of integrating 
psychological and religious concepts into a theory. Four others are presented here. This 
discussion illustrates several attempts at integration, as well as difficulties and limitations in 
the approaches. 
2.3.1 Sunden's Role Theory 
One of the social scientific theories developed to explain some aspect of religion is the 
role theory of religious experience. It was presented during the 1960s by a Swedish 
sociologist, Hjalmar Sunden (cited in W h o m ,  1987~3 to explain how religious experiences 
are psychologically possible. The role theory, as described by W W o m  (1987), Holm 
(1987), Kallstad (1987), and van der Lam (1987), is founded on three theoretical bases. 
Firsf the culture of an individual provides a particular view of reality, which is manifested in 
the language systems used. Religious language and myths are one part of the socially agreed 
view of reality. Second, social psychological rotes create expectations of how one should act 
in certain situations, including religious situations, and how others will behave towards 
oneseif: F i y ,  a "religious" experience is seen as a perception, or outside stimulus, which 
interacts with the individual's expectations oS and readiness to play, religious roles. In 
perceived experiences of God, role theory proposes that the person, from a learned myth 
(e.g., Bible story), "takes" the role of the person and "adopts" the role of Gcd (i.e., anticipates 
God's action), and is thus able to experience the God-person relationship in a similar way to 
that described in the story. Sunden labelled a religious interpretation of an experience as a 
phase shift from the profane (natural or secular) to the sacred, which is brought about by 
factors such as the individual's past knowledge and experience of religious material, as well 
as present crises in which the profane is seen as inadequate for explaining the person's 
experiences. Belzen (1996) has pointed out similarities of Sunden's role theory to 
contemporary narrative psychology. 
Wkstrom (1987) noted that Sunden's theory is not clear about the actual processes 
which determine a phase shift f5om profane to sacred, or vice versa. As we4 there are some 
religious texts or teachings which are not conducive to roles based on need-hlfilment (i.e., 
a means), but are more a refleaion of intrinsic commitment (i.e., an end). Exhortations to 
early Christians to persevere in their faith despite persecution might be one example of this. 
Holm (1987) pointed out that role theory explains the phenomenon of glossolalia (speaking 
in tongues) for those in a religious milieu which encourages the experience and creates an 
expectation that it would occur. It fails to explain, however, why some individuals with the 
"Sunden's writings are not in English, and this discussion is therefore taken from the 
references cited above. 
same expectations and acceptance never experience glossolalia. 
One feature of role theory is the reduction of religious experience to a psychological 
or sociological framework Some aspects of the felt experience, then (e.g., perception of the 
supernatural), are rejected as inaccurate conceptualirations, and are substituted with an 
interpretation which is less directly linked to the data. Such reduction of religious phenomena 
to psychological and social factors is common, and can be at least partially justified by the 
indisputable links of these factors with religious experience (e.g., the fact that most persons 
adhering to a religion have been brought up to do so). This approach, however, may 
overlook sigruficant aspects of the experience, given the richness of subtle variations in 
religious experience, and may place significant limitations on understanding and explaining 
the phenomenon (Kwilecki, 1988). The reductionkt approach has been criticized as 
inadequate in other areas of social scientific research @em& & Lincoln, 1994a). 
It may also be that explanations such as role theory would be less than satisfactory to 
the individual experiencing the religious phenomenon. Although such a criterion is less 
important in positivist models of information-gathering, participant validation is an important 
part of many qualitative research approaches (e.g., Miles & Huberrnan, 1994). Take, for 
example, the concept of love. If my daughter says she loves her teddy bear, I could tell her, 
based on my assumption that love is not possible between a person and an inanimate object, 
that it is not really love but a learned response based on the presence of the teddy bear in 
many situations over a long period of time. In so doing, I have not increased her 
understanding of her felt experience. Neither have I increased my own understanding of her 
experience; I have merely affirmed my belief that it is impossible to have feelings of love for 
inanimate objects. My efforts would be more usefbl if I would ask her more about what her 
love for the teddy bear is like, how it is expressed, and what the meanings of those 
expressions are (e-g., associations with pleasant memories, links with special people). Such 
an open-ended approach, because of its richness, would allow for an understanding of the 
phenomenon at several different levels, and provide a variety of conceptual Links with other 
phenomena. 
2.3.2 Otto's "Idea of the Holy" 
Otto (1 869-1937) was a Gaman theologian whose work, ihe Idea of the Holy (1 957, 
&en in the original German, 191 7, first translated into English in 1923) has been influential 
in the psychology of religion (Pruyser, 1968). Although he wrote fiom a theological 
perspective, he addressed the human experiential aspects of spirituality (subtitle: An inquiry 
into the Non-Rational Factor in the Idea ofthe Divine and its Relation to the Rafionar), 
relevant to the psychology of religious experience. . 
Otto (1957) distinguished between rational and non-rational factors in knowing God. 
According to Otto, the rational aspects include those attributes of God which can be 
descnied and conceptualized (e.g., good will, supreme power), and he emphasized that the 
rational is essential to religious experience. He postdated, however, that the non-rational 
aspect of knowing God, that which defies conceptualization, is also essential; he likened the 
two aspects to the warp and woof of fabric. Otto noted several aspects of the non-rationai 
experience, which he named " mystenurn tremendum".19 These included the elements of 
awfblness, majesty (absolute unapproachability), energy or urgency, the "wholly other" 
(beyond the sphere of the usual), and fascination (experienced as religious longing or 
solemnity). In contrast to James (1985), who equated religious emotion with emotion 
directed toward other objects, and to Sunden, who understood religious phenomena purely 
in psychological and social terms, Otto conceptualized religious consciousness as an apriori 
category in itself, not derived from and not synonymous with any sort of sensdperception 
experience. 
Otto appealed to introspective arguments in presenting his views. For example, he 
lgOtto was care11 to emphasize the nature of God as a unique, separate entity rather than 
simply the ultimate or absolute of a desirable quality (e.g., strongest, loveliest). He noted that 
"God is not mere& the ground and superlative of all that can be thought; He is in Himself a 
subject on His own account and in Himself' (Otto, 1957, p.39). In keeping with this 
emphasis, the non-rational elements that Otto described were presented as aspects of God. 
Given that some lines of reasoning maintain that the object of religious emotion can be 
understood only in terms of human experience, Otto's assumption of God as separate and 
distinct is noteworthy. Nonetheless, Otto described the elements essentially in terms of the 
religious emotions stirred by these divine qualities, and his descriptions did not always 
distinguish between subjective human experience and the nature of God. 
separated the rational, moral understanding of sin (and associated feelings of guilt) from the 
feeling of "rmolioous unworthiness" @. 52). In support of the "religious (not merely moral) 
intrlitionsN (p. 57), he noted that, "whoever.. . penetrates to the unique centre of the religious 
experience, so that it s t a s  awake in his own consciousness, finds that the truth of these 
intuitions is experienced directlyy as soon as he penetrates into their depths." Later, he made 
the introspective process more explicit, in discussing the aprion' nature of the numinous: 
The proof that in the numinous we have to deal with purely a pion' cognitive 
elements is to be ieached by introspection and a critical examination of reason such 
as Kant instituted. We find, that is, involved in the numinous experience, beliefs and 
feelings qualitativeIy different &om anything that 'natural' sense-perception is capable 
of giving us. They are themselves not perceptions at all, but peculiar interpretations 
and valuations, at first of perceptual data, and then - at a higher level - of posited 
objects and entities, which themselves no longer belong to the perceptual world, but 
are thought of as supplementing and transcending it .... The facts of the numinous 
consciousness point therefore - as likewise do also the 'pure concepts of the 
understanding' of Kant and the ideas and value-judgements of ethics and aesthetics - 
to a hidden substantive source, from which the religious ideas and feelings are formed, 
which lies in the mind independently of sense-experience; a 'pure reason' in the 
profoundest sense, which, because of the 'surpassingness' of its content, must be 
diiguished fiom both the pure theoretical and the pure practical reason of Kant, as 
something yet higher or deeper than they. @p. 1 13 - 1 14)*' 
The fact that James (1985) understood religious experience quite differentiy poses a 
challenge to the validity of the process of introspection in making conclusions about the 
nature of religious experience. That is, there is the distinct possibility that individual 
introspection would lead to different conclusions within a group of persons. Otto suggested, 
however, that James' understanding of religious experience was rather naive, and cited at least 
one of James' examples as superficial. He noted: "James is debarred by his empiricist and 
pragmatist standpoint fiom coming to a recognition of faculties of knowledge and 
potentialities of thought in the spirit itself, and he is therefore obliged to have recourse to 
somewhat singular and mysterious hypotheses to explain this fact." (p. 10- 1 1). To some 
?3tto's understanding of introspection could be considered an endogenic classification 
of epistemology (Gergeq 1985, 1994), which will be discussed in Section 3.1.2. Within this 
categoly, Preston (1984) classified Otto's approach as metaphysical phenomenology, which 
includes the assumption *at a person's experience of God is an indicator of the true nature 
of God. 
extent lames' and Otto's views are irreconcilable, as they appeal to two different sources of 
howledge (introspection and empiricism). Nevertheless, both have interpretive merit, at 
different levels of understanding. 
Otto regarded as uaiversdy present in all human beings a predisposition towards 
religious consciousness, with the potential for developing into a search and religious 
impulsion, manifested in the development of ideas which in tum clarify and illumine the 
awakened religious longing. Otto described the development of religious awareness as 
moving toward a Wer understanding of the divine, that is, "recognition with greater 
defhiteness and certainty" @. 45) that which is unchanging. As a direct manifestation of the 
numinous consciousness, he cited a profound experience of awe in one's awareness of God, 
which had to be awakened rather than taught. He classified a variety of other religious 
phenomena along a continuum in terms of their closeness to this religious state. Superstitions 
and practices without an accompanying conceptual or doctrinal system about divinity were 
considered eariy stLrings ofthe religious consciousness, but were considered "pre-religious" . 
These included non-refl ective attempts at magic (e.g., a bowler trying to influence the path 
of the ball through body contortions), worship of the dead (the awe of the dead being akin 
to but different &om the awe of true religious consciousness), applying animation to parts of 
nature (e-g., volcanoes), and fairy stories and myths (in which the numinous is infused into 
the natural impulse to h tasy  or narrative). Two phenomena which Otto considered the eariy 
stages of true religious feeling are the concepts of "demon" and of the distinction between 
clean and unclean Regarding the latter phenomenon, things pure or impure in the numinous 
sense, Otto did not provide examples, nor did he expand on his reasons for classlfyrng this 
phenomenon as a higher form of religious awareness. Regarding the concept of demon, the 
essential aspects which make the concept of "demon" higher than those phenomena listed 
previously are that the spiritual beings conceptualized at this stage are felt as mighty deities 
without definite shape or feature, and arise as a pure product of religious consciousness, 
rather than as evolving myths within a cultural group. Otto saw as significant that such spirits 
were intuitions of individual prophets, rather than developing £iom "crowd-imagination" or 
"folk-psychology" @. 122). 
In describing the level of true religious consciousness, Otto emphasized that it 
emerged naturally given asertain set of conditions: 
Like all other primal psychicaf elements, it emerges in due course in the 
developing life off-umn mind and spirit and is thenceforward simply present. 
Of course it can only emerge if and when certain conditions are ilfiued, 
conditions involving a proper development of their bodily organs and the 
other powers of mental and emotional life in general, a due growth in 
suggesti'bility and spontaneity and responsiveness to external impressions and 
internal experiences. @ . 124) 
Although Otto did not describe these conditions systematically, he did note that the triggering 
circumstances for the religious state of mind included latent, obscure, germinal meanings, and 
could be quite slight, compared to the strength of the resulting religious emotions. He also 
suggested that experiencing the holy resulted from submitting one's mind to the numinous 
object, paying attention to the non-rational, and contemplating all aspects of Christ, the 
historical context of Christ's life, the sigruficance of Christian history, and questions of 
meaning (e-g., suffering). He believed that, although each person had the potential for this 
"faculty of divination'' (e.g, p. 14.49, it was not present for everyone. He noted that, once the 
genuine religious emotion occurred, it could either remain a pure feeling and pass away, or 
it could move towards making the thought-content of the hidden meanings more explicit. In 
reiigious development, once the religious feeling had occurred, Otto considered the cruder, 
or less mature manifestations of religious development to be characterized by uncontrolled 
fanatical form, indistinctness, rapid change, connecting the religious experience to natural 
experiences, incorrect schematization (interpreting the experience in terms of an analogous 
experience which was not directly pertinent), and deficient rationalization or moralization of 
the experience. The mature apprehension of the holy could be attained through the mind 
unreservedly contemplating all aspects of Christianity (e-g., Cbst's character and 
accomplishments, religious history, contemporary issues as they relate to Christ and the 
Bible). Otto warned, however, against dogmatizing or theorizing religious intuitions. 
Otto's conceptuali-zation of religious development differs fiom current religious 
developmental theories (Fowler, 198 1, 199 1 ; Parks, 1986, 199 1 ), which propose a qualitative 
shift in understanding, and in which transition fiom one stage to another is precipitated by the 
breakdown of one's ament religious understanding, and a search for a more adequate model. 
Fowler (1991) spoke of paradigm shifts, and Parks (1986) noted the need to choose new 
images appropriate for understanding religious fkith within the current cultural context. Otto, 
although he presented illustrative analogies, specified that the combined ratiodnon-rational 
understanding did not break down over time. 
Otto's perspectives are a sigdcant contribution to the psychology of religion in that 
they provide a systematic conceptualization of various religious phenomena, an explanation 
of rational and non-rational elements of religious experience, and an alternative to the 
reductionist approaches of many psychological perspectives of religion. His perspectives are, 
however, embedded in the social milieu of his time, and reflect views that would be 
challenged on a number of grounds (e.g., his views of the "primitiveness" of religious 
practices of non-Western cultures; assumptions about "beauty" and "musicy'; his negative 
evaluation o f C ~ t i c a l "  or more expressive forms of religion). His appeal to introspection 
as the justification of his views would also be severely challenged, given contemporary 
recognition of the influences of variations in education, culture, and other background factors. 
2.3.3 Attribution Theory 
Another theory which attempts to explain certain aspects of religion is the attribution 
theory of SpiIka, Shaver, et al. (1985). As mentioned earlier, this theory explains for which 
situations and for which persons religious variables are relevant. This "general attribution 
theory for the psychology of religion" provides a series of formal axioms, coroIlaries, and 
derivations which attempt to predict whether an individual will make a religious or non- 
religious attribution about an event. These authors assume that people are motivated to make 
attnitions in order to perceive the world as meaningful, to predict and control events, and 
to protect seifkoncept and seff-esteem. In general, amibutions are made when events occur 
which challenge existing belief-structures about meaning, control, and self-concept. Religious 
systems can deal with these three issues by providing an integrated meaning-belief system, 
ways of controlling events (e-g., prayer) or relinquishing need for control, and various ways 
of enhancing self-concept (e.g., unconditional positive regard, opportunities for spiritual 
growth). Whether a person actually makes a religious attribution depends on contextual 
factors of both the person and the event, and the characteristics of the person and the event 
itself. Tnat is, a religious attribution will likely be chosen if the attributor has been exposed 
to (and values) a religious system, and is in a religious setting when making the attribution. 
Also, certain events (e.g., speaking in tongues) will be more likely to be given religious 
explanations than others, and the setting where the event occurs wiu also Muence the causal 
attribution made about it. The theory of Spilka and his colleagues is similar to the phase shift 
aspect of Sunden's role theory in that they are both cognitive (van der Lam, 1987). Sunden, 
however, places more emphasis on variables relating to the amibutor, while Spilka, Shaver, 
et d. present situational variables as also imponant (Wikstrom, 1987). 
The attribution theory of Spilka, Shaver, et al. (1985) incorporates several religious 
elements (e-g., religious community, context, salience of personal religion), with other areas 
of psychology (e-g., locus of control, personality) into a comprehensive framework. It 
therefore integrates much empirical research, and places the psychology of religion as a whole 
closer to mainseeam psychology. Several other authors have also incorporated the ideas of 
Spilka and his colleagues into their work (e.g., Gorsuch & Smith, 1983; Lupfer, Hopldnson, 
& Kelly, 1988). S p i k  (1989) applied attributional theory to the issue of hctional and 
dysfhctional roles of religion. Hunsberger (1 991) lauded the theory as "the most promising 
theoretical framework for the psychology of religion" (p. 501). Although the theory of 
Spilka, Shaver, et al. (1985) has contributed to theoretical development in the psychology of 
religion, it remains primarily a cognitive (beliefs and attitudes) theory. It therefore leaves out 
some features reflected in the broader, more holistic understanding of religious experience, 
such as images, values, and emotions (Mport, 1950; Fowler, 198 1 ; Otto, 1957; Parks, 1986). 
Also, their attribution theory addresses only one aspect of religious experience, namely, how 
religious attribution are made. The more basic question of what accounts for religious 
experience in the first place is not addressed by the theory. The authors themselves noted, 
in discussing the scope of their theory, that "it would be worthwhile to develop an 
atti'butional perspective on the origins of religion -- i.e., on the original necessity or appeal 
of supernatural attributions" ( S p a  Shaver, et ai., 1985, p. 7). The attribution theory, then, 
deals with the question of "How do people go about being religious?", but does not answer 
the more basic question of "What makes people religious?" 
2.3.4 Belief-Motivation Theory 
Another approach, which has been explicitly presented as a theory, is the Multivariate 
Belief-Motivation Theory of Religiousness developed by Schaefer and Gorsuch (1991). 
These authors constructed a model of the relationship of religiosity with psychological 
adjustment. They did this by specifying different domains of religiosity and the relationships 
between the domains, and tested their mode1 on a group of undergraduate students. In 
contrast to Spika, Shaver, et al., (1985), who presented their theory in the form of a list of 
assumptions, axioms, corollaries, and derivations, Schaefer and Gorsuch simply described the 
domains they chose and the hypothesized relationships between them. They proposed that 
religious motivation (as measured by modified versions of the YE scales, Gorsuch & 
McPherson, 1989) and religious belief (operationalized by factor analysed groups of 
adjectives descriiing God) are related to psychological adjustment (several measwes of trait 
anxiety) through a mediating dimension of religious problem-solving styles (Pargament, et d., 
2988). 
Schaefer and Gorsuch (199 1) tested their model using block hierarchical regression 
analysis. They found that both the belief dimension and the motivation dimension contributed 
unique variance to each of Pargament et a1.k (1988) three religious coping styles, thus 
supporting the separateness of the dimensions chosen. When the three blocks of religious 
variables (i.e., religious motivation, religious beliec and religious problem-solving styles) were 
used as predictor variables of each of the two anxiety measures, the motivation block and the 
coping styles block were found to contribute unique variance. This meant that, for the belief 
dimension, as predicted, the effect on psychological adjustment was indirect via its 
relationship with the religious problem-solving styles. The motivation dimension, on the other 
hand, had both a direct and indirect eff' on psychological adjustment. Their statistical 
analyses, then, in general supported their theory that religious coping styles mediate the 
effects of religious motivation and religious belief on psychological adjustment. The one 
exception was that motivation was shown not to be entirely mediated by coping styles, but 
had direct effects on anxiety in addition to the indirect (mediated) effects predicted by the 
model. 
2.3 -4.1 Statistics and Complex Models 
Schaefer and Gorsuch (1991) recognized the multi-faceted nature of religious 
experience, integrating several dimensions developed in the empirical literature. Their model 
accounted for the reportedly weak links found between the YE dimensions and psychological 
adjustment (Donahue, 1985) by proposing indirect effects. There are some difEiculties, 
however, with developing and testing a theory which is complex enough to reflect the 
multidimensionality of the content area. For one thing, as Grom (1993) pointed out, even 
though the model is multi-dimensional, there are still other possible indicators of the general 
domains which are not included in Schaefer & Gorsuch's model. 
Other problems relate to limitations of the statistical methods used to test the model. 
First, the model can be tested with only one dependent variable at a time. Therefore, if there 
are several dependent variables, the statistics must be repeated for each one. Unless the 
pattern of results is identical for each series of analysis, explanation of the analyses becomes 
very complex when addressing the question of whether the model is supported by the 
statistics. Schaefer and Gorsuch used two measures of anxiety to reflect psychological 
adjustment in their regression analysis, and the results were not the same for each of them. 
Multivariate analysis, then, hthough it examines more complex relationships among variables, 
is not unequivocal in its results. Second, although block regression is the analysis of choice 
to reduce experimentwise error in research using large numbers of variables (Cohen & Cohen, 
1983), simple tests of sigtllficance for the blocks do not explain the nature of the sigtllficant 
relationships found (i-e., what aspects of the variables are responsible for the sigruficant 
relationship with the dependent variable). Although Schaefer and Gorsuch (199 1) examined 
zero-order correlations among individual measures, this procedure does not control for 
possible influences of other variables on these relationships (e-g., suppression effects), and 
simple correlations may not be an accurate reflection of the nature of the overall relationship 
found. 
Aside from the complexities of choosing appropriate statistical tests, regression 
analysis poses a number of other problems. In social scientific research, assumptions upon 
which the statistical analyses are based are chronically violated. For example, Linear 
relationships between variables are assumed; regression analysis may fail to detect possible 
nonlinear links. In the IntrinsidExtrinsic research area, Donahue (1985) pointed out that a 
number of curvilinear associations among variables exist. Another assumption of regression 
analysis (which is not robust to violation) is that the variables are measured without error 
(Pedhazur, 1983). This assumption is invariably violated, since even well-constructed 
measures seldom have reliabilities higher than .gof2, and several commonly used measures, 
such as the two E factors ( Genia, 1996; Gorsuch & McPherson, 1989) or the earlier Quest 
measure (Batson & Ventis, 1982) have reliabilities in the -50s or lower. In an analysis using 
a large number of variables, even when they have reasonably high reliabilities, the combined 
effect of multiple violations of assumptions renders a statistical test of unknown accuracy. 
These statistical analyses, then would be more usefbl in suggesting relationships rather than 
in giving accurate estimates about the nature or strengths of the relationships. 
Linear Structural Relations (LISREL) analysis of psychological models (e. g., Jo reskog 
& Sorbom, 1986) improves on some of the problems associated with correlation-based 
analyses. It compensates for error in measurement according to the researcher's estimate of 
each scale's reliability. As well, two or more measures can be entered as indicators of one 
dimension, and the programme creates a latent variable which reflects elements of all of those 
measures. LISREL also allows more flexibility in the types of models examined, through 
21Cohen and Cohen (1983) suggested that, when a relationship between a block of 
variables and a dependent variable is significant, the t-values of the beta coefficients for the 
individual measures within that block should be examined for individual significance. The 
individual measures which are sigdicant are those which contribute unique variance to the 
dependent variable, beyond the common variance reflected by the group of variables within 
the block. Schaefer and Gorsuch neglected this second step. 
22With the notable exceptions of the scales developed by Altemeyer (1988) and 
Hwberger (Altemeyer and Hunsberger, 1 992; Fullerton & Hunsberger, 1982; Hunsberger, 
1989). Nevertheless, even alphas in the mid-.90s are not without error. 
options such as two-way relationships between variables (e.g., belie& influencing problem 
solving style and vice versa). Finally, the LISREL programme provides a goodness-of-fit 
index, which indicates the extent to which the proposed model as a whole reflects the data. 
LISREL has its drzwbacks, however. It is a complex statistical system, using different 
computationai methods fiom those used for conelations, regression, and path analysis. Many 
researchers have undoubtedly been discouraged on that basis done. For complex models 
(i-e., with a large number of variables and relationships between them), it is often very difEicult 
to obtain an acceptable goodness-of-fit without extensive modification of the proposed model 
(cf Evans, 1989), a practice considered poor practice by many statisticians. Finally, for some 
dimensions, grouping of some variables may be inappropriate. For Schaefer and Gorsuch's 
(1991) motivational variables, for example, the Intrinsic and Extrinsic variables are 
conceptually orthogonal, and therefore formation of a latent variable might be hap  p ro p riat e. 
In summary, more complex statistical techniques such as regression analysis or 
LISREL allow assessment of a number of rehtionships simultaneously, and therefore improve 
on simpler methods of hypothesis-testing. They are still only approximations of the true 
associations between variables, however. The greater the complexity of the model, whether 
tested through regression analysis or using LISREL techniques, the greater the likelihood that 
conclusions will include qualifications or modifications. Therefore, although they are intended 
to reflect the multi-faceted nature of human experience, the complexity of the model affects 
the extent of conclusions that can be made. Finally, the measures used in testing models can 
only be as good as the understanding of the constructs which the scales presumably reflect. 
In religion research, the lack of consensus about even the nature of religion suggests that this 
understanding is not yet complete. 
2.4 CONCLUSIONS FROM THE LITERATURE 
From the preceding overview of the past and current state of the psychology of 
religion, a number of conclusions can be made. First, there is still room for research at the 
most basic level of understanding the nature of religious experience. If, as Pruyser (1987) 
stated, there is more than one psychology of religion, assumptions within a research model 
should be clarified. If complete consensus is not possible, constructing conceptual links 
between models would at least provide a less fragmented understanding of religious 
experience as a whole. 
Second, the questionnaire approach which has dominated empirical research, although 
it has provided some usefid information, is limited in its ability to capture some aspects of 
religion Statements constructed by researchers (e. g., attitudes, beliefs) have been essentially 
equated with the experiences of individuals, and those aspects deemed relevant by religious 
individuals in their daily lives ("spontaneous accessibility"; Gorsuch, 1988) generally have not 
been addressed. Studying religious experience as understood by the individual would 
complement the concepts and typologies imposed by questionnaires. 
Third, the empirical research has demonstrated the relationships of many variables to 
each other without, to a large extent, an explanation of the processes which account for the 
relationships. The correlations are usually small but sigtllficant, suggesting that other 
(unknown) variabIes are also influencing the dependent variable in question, and/or that the 
relationship between variables is not a simple linear relationship. Although statistical 
techniques including a large number of variables have been able to reflect this compleity to 
some extent, they are also limited in their ability to explain data (see Section 2.3 -4.1). 
Fourth, the research has generally not addressed the issue of individual or group 
variations in interpretations of questionnaire item. Differences in VE scores between 
Protestants and Catholics (Griffin and Thompson, 1984), for example, suggest that factors 
other than the motivations of means or ends religiousness affect responses to the 
questionnaire items? Denominational differences in RWA scores (Altemeyer, 1988) may be 
at least partially a kct ion of Werentid interpretation of test items (e-g., high RWA scorers 
responding more than lower scorers to content over affect components of the items).24 A 
23UnI~ ,  ofcourse, there is a theoretical reason to expect that Protestants and Catholics 
are differentially committed to their religion. 
24Although Altemeyer and Hunsberger (1992) proposed reasons for connections between 
religious fundamentalism and right wing authoritarianism, their explanation is not the only 
possible explanation for the links, as already discussed (Section 2.2.8) 
complement to the research paradigm which relies on statistical relationships between 
variables would be to examine religious meaning at the level of the individual. This approach 
would increase understanding of relationships which have been found between variables by 
examining how they function within an individual. 
Fifth, much of the research to date is dominated by the cognitive aspects of religion. 
Belief inventories (doctrinal orthodoxy scales) clearly fit this category. Attitudinal scales (in 
which the YE dimensions could be included) are also largely cognitive in nature. Even 
questionnaires which ask about religious mystical experiences (e.g., Hood, 1970; Hood, 
1975) have a cognitive element in that the respondent makes an interpretation about the 
nature of hisher experience, or at least responds to an interpretation imposed on the 
experience. The attribution theory of Spilka, Shaver, et al. (1985) is largely a theory of 
cognitive interpretation of events. Research approaches to complement this cognitive domain 
would try to tap the more experiential (e.g., emotional, imaginal) aspects of religion (e.g., 
Otto, 1957). 
Sixth, psychological approaches to religion have often ignored the more corporate 
expressions of faith; that is, they have failed to recognize or explore how well-established 
traditions and teachings iduence the beliefs and behaviours of individuals. To some extent 
this can be justified. For example, within any denomination, individuals vary in their degrees 
of commitment to a religious faith. There are between denominations, however, predictably 
different understandings of religious faith which influence a person's interpretations of and 
responses to questionnaire items about hidher religious commitment. To establish confidence 
in the validity and usefihess of a questionnaire, the issue of denominational issues must take 
this into account: Either the questions should be designed so there are no denominational 
differences (if that is possible), or denominational differences should be noted at the outset 
and the use of the questionnaire adjusted accordingly. 
Seventh, the psychology of religion could benefit from increased attention to theory 
development. If empirical findings could be integrated into frameworks which account for 
the connections between a number of dimensions or attempt to answer specific questions, 
hture research could be more focussed and more usefbl in particular applications (e.g., 
promoting mental health, developing holistic teaching methods). 
Finally, the Werent approaches to religion, both in the more descriptive approaches 
of the eariier writers, and the variables chosen for correlational studies by empirical 
researchers, have reflected varying attitudes about the value, and ultimately the truth, of 
religion. Part of religion, except within a very broad definition of the term, involves a belief 
in, and communication with, a supernatural being, whose existence cannot be verified with 
the usual "natural" means of observation. Many authors have dealt with the issue by saying 
that, since psychology deals with perceptions and beliefs, it is beyond the realm of psychology 
to deal with ultimate reality (cf. Clark 195 8; James, 1985). Therefore, it is only possible to 
study the human side of interaction with the supernatural. The issue is not that simple, 
however. The interpretations made of religious experience will certainly be affected by the 
assumptions made about its roots, and about reality. If one is convinced, for example, that 
God is only an illusion, o&s interpretations will focus on external (e. g., socialization) factors 
or internal motivational (e.g., psychodynamic or psychopathological) factors to explain the 
person's experience. Religion would then be understood pureIy as a means to some other end, 
rather than as an end in itself For most deeply religious individuals (and many constructors 
of the I/E scales), this explanation would be seen as inadequate. Accepting the religious 
person's perception of God, on the other hand, would expand the range of possible 
interpretations and allow conceptualization of religious experience to proceed at a different 
level, The distinction between these two stances is similar to the distinction between the etic 
versus the emic approach used in anthropology (cf Harris, 1968). The former attempts to 
study a phenomenon &om the perspective of someone outside the experience, while the latter 
studies the phenomenon fiom the perspective of someone actually experiencing it. A 
challenge for psychology, then, is to gain an interpretative perspective which is satisfjmg, not 
only to the researcher, but to those who are subjectively experiencing religion. 
As can be seen fiorn the foregoing, religion can be studied at a number of different 
levels using a number of combinations of assumptions, methods, and applications. None of 
these approaches provide a W y  adequate perspective of religious experience. Therefore, the 
body of knowledge as a whole can only be complete when information is gathered from 
diffkrent sources in Werent ways fiom different perspectives. The importance of sramining 
a phenomenon at more than one level (iicluding social and individual) has been noted by 
Silverstein (1988) and Zaleski (1987), in their evaluations of conversion and near-death 
testimony literature respectively. Zaleski states: 
The best scholarly treatments of otherworld journey [near-death testimony] 
literature focus on particular historical contexts, making use of comparative 
insights, but keeping a fairly tight reign on speculative interpretation Too 
often, however, generalizations about the otherworld journey come from 
authors who view all its varied forms according to a single model, whether 
taken fiom s-sm, psychoanalysis, depth psychology, or psychedelia. @. 
19) 
Kwilecki's (1 988) assessment of religious development research (see Section 1.2.3.1.4) has 
similar conclusions. 
2.5 THE PRESENT STUDY 
The present study of religious experience reflects the above perspectives. Input &om 
the wider religious community in individual experience was recognized through nominations 
of participants by religious peers. As a complement to the questionnaire paradigm, open- 
ended in te~ews were used. By asking participants to describe their experiences rather than 
their attitudes towards different tenets of their faith, less emphasis was placed on cognitive 
elements. An understanding of the nature of religious experience and its motivational base 
was the focus, and qualitative analysis was used to build an interpretation without pre- 
imposed categories or statements. Although a psychological fiarnework was used, 
compatibility with views of participants was sought through post-interview dialogue 
(feedback interviews). The multi-dimensionality of religious experience was recognized 
through interview questions covering a range of topics, and processes connecting different 
aspects to each other were delineated, reflecting a coherent experience. An explanatory 
model was developed to reflect these connections. 
Because a qualitative approach to data analysis was used in the present study, an 
overview of the literature in this area will be provided in the next chapter. 
CHAPTER TEEWE: 
QUALITATIVE RESEARCH AND THE PROPOSED STUDY 
Although qualitative research has been used for many years (e-g., Glaser & Strauss, 
1967), the large number of more recent publications on the topic (e.g., Ely, 1991; Guba & 
Lincoln, 1989; Miles & Hubeman, 1 984; Patton, 1980; Strauss, 1987; Strauss & Corbh, 
1990; Tesch, 1990), as well as a handbook (Dentin & Lincoln, 1994a) and second editions 
(Miles & Huberman, 1994; Patton, 1990) suggest that qualitative research has become 
increasingly accepted in the social sciences. The recent re-emergence of qualitative research 
can be understood at two levels. At one level, qualitative research is a tool to study 
phenomena in ways not possible with quantitative research (as in the present study). At a 
second, more basic level, qualitative research questions or rejects the epistemological 
assumptions inherent in traditional research. The latter level will be addressed first, and then 
issues relating to accepted qualitative research practices will be discussed. 
3.1 EPISTEMOLOGY 
3.1.1 Exogenic Perspective 
A basic issue in any academic discipline is the issue of how we how,  or how we 
decide that something is true. Gergen (1985, 1994) distinguished between two ways of 
knowing the exogenic perspective and the endogenic perspective. The exogenic perspective 
includes the logical positivist or scientific empiricist view, which is the basis for traditional 
social scientific research. The exogenic view holds that knowledge "maps or mirrors the 
actualities of the real world" (Gergen, 1985, p. 269), and emphasizes external (i-e., 
observable) reality (Lyddon & McLaughlin, 1992). Knowledge comes fiom what can be 
observed, and human activity is determined by external enviromental Ezcors. 
Several assumptions of the received view (scientific empiricism) have been articulated 
(Gergen, 1994; Guba & Lincoln, 1994; Stiles, 1993). One assumption is that howledge is 
based on direct observation, and is expressed in statements that are deductively linked to 
descriptions of this source of information. Probabilistic, inductively generated statements are 
best approximations ofknowledge. A second assumption is that a major function of science 
is to construct general laws or principles about the relationships among observable 
phenomena, with the primary aims of prediction and control. Third, scientific investigation 
seeks to establish empirical grounding for systematic theory. 
A number of objections to these assumptions have been raised (Gergen, 1994; Guba 
& Lincoln, 1994; Stiles, 1993). First, even the act of putting observations into words is an 
act of interpretation, which is influenced by preconceived categories, patterns, and values. 
Therefore, the boundary between theory and facts is blurred, and there can be no purely 
objective way of knowing. Second, it has been argued that the logical positivist approach 
inappropriately emphasizes theory verification. Theories can, in fact, be falsSedl but not 
verified; one can state only that a theory has been supported in one instance, but cannot rule 
out that it is not m e  in some instances. Furthermore, the same data can be used to support 
two or more diametrically opposed theories (Gergen, 1994). The emphasis on theory 
verification also serves to curtail creativity, discovery, and theory generation (Gergen, 1994; 
Guba & Lincoln, 1994). 
Third, in the empiricist paradigm, criticism of a research study tends to offer 
alternative explanations of a finding, but subsequent research studies do not follow through 
and test the alternative explanations (Stiles, 1993). Fourth, the experimental paradigm 
ignores the interactive nature of researcher and participant, emphasizing instead the role of 
researcher as objective, neutral, and having no effect on the research process. Gergen (1 994) 
asserted that research neutrality is not possible. Furthermore, attempts to meet these 
conditions tend to dehumanize people, produce unintended demand characteristics, and, at 
times, be ethically questionable. in addition, mechanistic assumptions within the paradigm 
' B U ~  only tentatively, as a stronger statistical test might yield diierent results. 
diminish the notion of human fi-eedom. 
A fifth criticism of the logid positivist approach is thaf in the interests of rigour and 
control, it deconte-es the variables so much that the findings lose relevance outside of 
the scientific setting. The approach tends to ignore issues of meaning and purpose attached 
to human behaviour (emidetic distinction), and overlooks the role of historical and cultural 
factors in human phenomena (Gergen, 1994; Guba & Lincoln, 1994). Finally, general data 
within the po sitivia paradigm provides only incomplete information when applied to the 
individual (Guba & Lincoln, 1994). 
Guba and Lincoln (1994) asserted that some of these criticisms (e-g., the 
dehumanizing aspects of the experimental paradigm, stunted discovery and creativity, the 
relevance of research to individuals or groups) can be dealt with through use of qualitative 
research methods. Such a shift in research approach would be consistent with a postpositivist 
paradigm, or a "critical realistn view @en& & Lincoln, 1994; Guba & Lincoln, 1994)-that 
is, that reality can be approximated through use of multiple research methods. Guba and 
Lincoln argued, however, that some criticisms have to do with the core assumptions of the 
received view and are not amenable to correction through qualitative approaches. These 
include the impossibility of separating facts from theory and values (as discussed above), the 
impossibility of theory verification, and the impossibility of researcher neutrality.' 
3.1.2 The Endogenic Penpextive 
The endogenic view, which includes phenomenology and cognitive psychology 
(Gergeq 1985, 1994), regards knowledge as originating within the organism, and emphasizes 
processes of the mind (Lyddon & McLaughlin, 1992). The tendencies of humans are to 
"think, categorize, or process information," (Gergen, 1985, p. 269), and, in contrast to the 
exogenous view, "it is these tendencies (rather than features of the world in itself) that are of 
paramount importance in fashioning knowledge" (Gergen, 1985, p. 269). Gergen noted, 
however, that the endogenic approach maintains the basic assumption that, even if internal 
%uba and Lincoln (1994) advocated a constructivist position, which will be discussed in 
Section 3.1.3. 
processes are being studied, they can sti l l  be objectified. Thus, cognitive psychology seeks 
to operationah internal processes by "objective" research methods. Phenomenology has 
similar endeavours. (Gergen, 1985). Because some aspects of phenomenology are relevant 
to the present study, it will be discussed in hrther detail. 
Edmund Husserl, credited with founding phenomenology at the turn of the century 
(Jennings, 1986), believed that absolute knowledge exists as "essences" which are 
eternally the same in all cultures and historical eras and are not dependent on 
personal opinion or logical reasoning. Essences such as these are neither 
perceivable through the senses (i.e. 'touched' by the hand, or 'seen' with the 
eyes), nor r d e d  by induction or abstraction (i.e. educational experiences). 
Yet, an essence, such as a mathematical axiom, is a real forin of beinq that has 
a definite reali ty... reality is comprised of a rich variety of forms of being 
including the essences of mathematical being, logical being, a n i d  being, 
valuational being, divine being, conscious being, and so on, dong with natural 
being (Jemings, 1986, pp. 1232 & 1234). 
Based on his view that human consciousness is the seat of reatity (by which all other realities 
can be known), Hussed argued for a phenomenological approach which would clarify implicit 
assumptions and provide information about the nature of a psychologkal phenomenon prior 
to experimental approaches. He believed that suspending assumptions about reality allowed 
them to be subjected to rigorous analysis, leading to the "pure" knowledge which transcends 
typical assumptions about the world. A phenomenological approach to prejudice, for 
example, would a h  not t~ understand individual subjective views towards a specific group 
of people, but to elucidate the universal features of prejudice. 
3.1.3 Constructivist Approaches 
3.1.3.1 Tpes of Constructivism 
Although their methods of attaining knowledge, and their views of the nature of 
knowledge differ, the exogenic and endogenic views assume the exhence of absolute 
knowledge. Constructivist approaches have challenged this basic assumption @ e ~ n  & 
Lincoln, 1994; Gergen, 1994; Guba & Lincoln, 1994; Lyddon & McLaughlin, 1992; 
Schwandt, 1994). "As an epistemological perspective, constructivism is based on the 
assertion that humans actively create their personal and social realities" (Lyddon & 
McLaughlin, 1992, p. 89). That is, "human beings do not find or discover knowledge so 
much as construct or make it", through "concepts, models, and schemes" (Schwandt, 1994). 
Constructivist approaches take a number of forms. Some, such as radical constructivism, 
hold to the beliefthat there is no metaphysical reality other than that which is imposed by the 
cognitive activity of the knower (Schwandt, 1994, Lyddon & MctaugNin, 1992). Other 
perspectives view knowledge as constructed through social consensus (Gergen, 1 98 5, 1 994) 
or negotiation between researcher and research participant (Guba & Lincoln, 1989). 
Lyddon and McLaughlin (1992) identified four types of constructivism, rooted in four 
types of cause (material, efficient, formal, and final) with corresponding world views, each 
ofwhich was linked to several branches of psychology. For example, developmental theories 
such as those of Piaget or Kegan (see Section 1.2.3) are examples of "final constructivism", 
which is based on the organic metaphor and qualitatively different stages. Narrative 
psychology is associated with "formal constructivism", which is based on the historical 
metaphor and the notion of formal cause. Lyddon and McLaughlin advocated an all- 
encompassing constructivist paradigm for psychology, noting that each level of causal 
conceptualization was necessary for a full understanding of a phenomenon. 
3.1.3.2 I g y ,  n E~istemolo~y, and Methodology 
In discussing research paradigms such as constructivism, Guba and Lincoln (1994) 
distinguished between ontology, epistemology, and methodology. Ontology refers to the 
. 
nature of reality (what is re'al). Epistemology refers to how something can be known, or to 
the relationship between the would-be bower and what can be known. Methodology refers 
to the tools used to go about finding out what can be known. Guba and Lincoln noted that 
the three areas are interrelated, in that assumptions about the nature of reality limit the types 
of knowledge sought, and the tools by which this knowledge can be obtained. They identified 
four research paradigms, the positivist, postpositivist, critical theory, and constructivist? 
Their discussion suggests that they perceived the greatest similarities between the &st two 
and the last two, with the first two assuming a "real" reality, an objectivist epistemology, and 
an experimentaVmod5ed experimental approach with a hypothesis-testing mindset. The latter 
two had a much more relativistic view of reality, with a transactional /subjectivist 
epistemology and dialecticd methods. Although Guba and Lincoln made clear distinctions 
between the four paradigms with respect to the three aspects of knowing, others have been 
much more flexible in allowing cross-paradigm borrowing (e-g., Ely, 1991; Miles and 
Huberman, 1994)' such as using constructivist methods while maintaining a postpositivist 
epistemological stance. 
3.1.3.3 Social Constructionism 
Gergen (1985, 1994) presented social wnstructionism4 as an dternative paradigm to 
the idea of "pure knowledge" inherent in both the exogenic and endogenic perspectives. In 
the social constructionist view, all knowledge is a fhnction of social, cultural, and historical 
factors, and cannot be understood separately £?om such factors. Knowledge, then, is a shared 
perspective of a given group of people in a particular time fiame. It is a cooperative 
consensus of understanding formed by people in relationship. In the social constructionist 
view, the only reality is the meaning which emerges as  a result of social process, and therefore 
the study of human phenomena must be approached by looking at contextual factors. This 
approach has been used to illuminate and challenge accepted ways of knowing. A notable 
example is the feminist movement, which has linked issues such as the use of language, 
assumptions about gender roles, and psychological theories, with the oppression of women. 
3 
Gilligan's (1982) work on moral decision-making (see Section 1.2.3.2.6) is one example. 
Gergen (1 994) presented five assumptions about his proposed alternative to exogenic 
and endogenic approaches. The first is that knowledge is socially constituted, primarily 
'~hese categories are not definitive. Denzin and Lincoln (1994b), in the same volume, 
named several other categories and perspectives. 
4 Also termed a sociorationalist metatheory (Gergen, 1994). 
through a shared linguistic system. Second, social action is voluntary, rather than a 
mechanistic product of other factors. Third, social knowledge is embedded in a historical 
context. Fourth, the purpose of theory is to effect change, rather than to predict or control. 
Empirical work is to be used to illustrate theory, rather than to validate it. Finally, knowledge 
is inextricably linked to values. 
Gergen (1985) pointed out the ethical implications of constructionism: If 
psychological interpretation and theory are socially constructed, conclusions in psychological 
research must be evaluated on the grounds of their influence on society. Although Gergen 
did not believe that constructionism will strip psychology of foundational rules, given the 
shared understanding of meaning in an academic community, he did believe that 
constructionism provides the justification for eliminating those theories or assumptions which 
are no longer hnctional. 
3.1 -3 -4 Strengths and Problems in Constructivist Approaches 
The alternative epistemological and ontological paradigms of the constructivist 
movement have challenged many aspects of traditional social scientific research. Denzin and 
Lincoln (1 994b) outlined its effkcts in delineating five "moments" of qualitative research, each 
of which has versions which are still current to some extent. In the traditional period 
(predominating during the first half of this century), qualitative research (mostly 
anthropological) was carried out with an objectivist stance, with complicity towards 
imperialism (as noted of early psychology of religion research in Chapter 2), with a belief in 
the timelessness of research findings, and with a belief that an account of research findings 
was an accurate representation of the phenomenon. In the modernist phase (1 945- 1 WOs), 
qualitative approaches emphasized rigorous, formalized methods, and creatively addressed 
social issues such deviancy or social control. New interpretive theories (e-g., feminism) were 
influential. In the third moment, blurred genres (1 970- l986), qualitative research was filly 
developed in terms of the wide variety of paradigms (including constructivist approaches) and 
research strategies. However, because of the pluralistic, interpretive, open-ended nature of 
these stances, the lack of clear standards for research, and the emphasis on language (e-g., 
hermeneutic analysis, art-like presentations of research results), the boundaries between the 
social sciences and humanities became blurred. The fourth moment, the crisis of 
representation, began during the mid 1980s. Given the recognized relativism of 
interpretation (and lack of clarity about standards of practice), additional issues of legitimacy 
became prominent as they related to the views ofnondominant gender, class, and race groups. 
The fifth moment (the present), a double crisis, is challenged not only with group 
representation issues, but with a challenge to the authority of the researcher, given the 
interactional nature of qualitative research fiom a constructivist perspective. 
Although constructivism has challenged the assumptions and foundations of social 
scientific research, not all qualitative research approaches have experienced the crises 
delineated by Denzin and Lincoln (1 994b). Many (e.g., Ely, 199 1; Miles & Hubermm, 1 994; 
Stiles, 1993; Tesch, 1990) have been quite specific about appropriate research practices and 
standards. These authors, however, might be said to adhere to a postpositivist rather than a 
constructivist epistemological view. As Guba and Lincoln (1994) noted, although 
postpositivists may no longer be the "in" group @. 1 16), they continue to dominate the field, 
particularly in terms of funding and other critical decision-making. 
3.1.4 Epistemology, Ontology, and the Present Study 
Given the myriad approaches to qualitative research @ e d  & Lincoln, 1994a), it is 
important to articulate the stance for a particular study. In the present study, a postpositivist 
approach was taken. That is, it was assumed that objective reality (ontology) regarding 
religious experience exists, but that the methods used to gain knowledge are imperfect. The 
study was canied out with acknowledgement of many constructivist perspectives. namely that 
knowledge is culturally and historically bound, that the act of studying a person's experience 
influences both researcher and participant, that research conclusions are constructed 
interactionally, and that research is unavoidably value-laden. Although a qualitative approach 
was taken, quantitative research was also valued for its complementary approximations of 
knowledge. 
Knowledge, for the purpose of this study, simply meant interpretations and 
conclusions which were based on infomation gathered with well-documented and 
consensually approved methods, which accounted, to a large extent, for the information 
obtained, and which provided a satisfying account to the researcher, hidher colleagues, and 
participants. 
In the next section, an overview of qualitative research methods will be provided, with 
an emphasis on those pertaining to the present study. 
3.2 QUALITATLVE RESEQRCH 
3.2.1 Characteristics of Qualitative Research 
Qualitative research is a broad spectrum of research which includes ethnography, 
grounded theory, discourse analysis, phenomenology, henneneutic investigation, content 
analysis, psychobiography, and heuristic research, to name some approaches (L.M. Brown, 
Tappan, Gilligan, Millery & Argyris, 1989; Denzin & Lincoln, 1994a; Giorgi, 1985; Kirk and 
Miller, 1986; McCracken, 1988; Moustakas, 1990; Stiles, 1993). Traditionally, it has been 
associated most strongly with sociology and anthropology (Kuk and Miller, 1986), and more 
recently has become more popular in psychology (e.g., Rennie, Phillips, & Quartaro, 1988). 
There are a number of characteristics of qualitative research, which are usually, but 
not always present in a particular method @emin & Lincoln, 1994b; Stiles, 1993; Tesch, 
1990). First, the data and the results are expressed in words, rather than numbers (although 
it is possible to combine numerical and linguistic tools). The idea of a narrative or story is 
often used to describe the process of interpretation and presentation of results (L.M. Brown 
et al., 1989; Moustakasy 1990; Strauss & Corbin, 1990). Second, the inner experience of the 
participant, and the meaning attached to it (as observed through empathy), are important 
sources of information Third, contextual variables are necessary for interpretation. Fourth, 
qualitative research assumes the "polydirnensionality" of human experience (Stiles, 1993). 
Since the dimensions of human experience and the variations along these dimensions are 
virtually unlimited, any individual experience is qualitatively unique. Finally, qualitative 
research recognizes that many relationships between psychological variables are nonlinear. 
3.2.2 Reliability and Validity 
Issues of reliability and validity, of crucial importance in quantitative research, take 
a somewhat different form in qualitative research (Corbin & Strauss 1 990). Some qualitative 
researchers, in fact, dispense with the two terms, replacing them with notions such as 
"trustworthiness" (e.g., Guba & Lincoln, 1 994). Kirk and Miller (1 986) defined reliability as 
"the degree to which the finding is independent of accidental circumstances of the research" 
@ . 20), w Me Stiles (1 993) described reliability as procedural trustworthiness, concerning 
"whether the observations are repeatable (after allowing for contextual differences) and 
whether the investigator's report conveys what you would have seen if you had been 
observing" (p.602). Validity is the quality of fit between an observation and its interpretation 
(Kirk and Miller, 1986), or "whether an interpretation is internally consistent, usefbl, robust, 
generalizable, or fruitful" (Stiles, 1993, p. 607). 
As Stiles' (1993) definition of validity suggests, in qualitative research, there is a close 
connection between validity and reliability. Kirk and Miller (1986) noted that arguments 
about reliability (e.g. why two studies using dBerent research designs come up with very 
different analyses of the same phenomenon) can become arguments about validity (e.g. which 
approach is most appropriate to the phenomenon). Kirk and Miller identified two skills as 
important for validity: accurate collection of data, and interpretation which goes beyond 
simply describing the culture or phenomenon being studied. The first of these could equally 
be ascribed to the reliability dimension. Furthermore, they asserted that data cannot be 
reported, or even perceived, without the use of some implicit or explicit theory; therefore, 
the use of theoty, which would usually be ascribed to the hnction of validity, is also relevant 
to the issue of reliability. 
3.2.2.1 Reliability and Standards of Practice 
A number of authors (e-g., Ely, 199 1 ; Stiles, 1993; Tesch, 1990) have dealt with the 
broad issue of reliability by listing general standards and procedures of "good practice in 
qualitative research" (Stiles, p. 601). These may be considered both descriptive and 
prescriptive. ' First, the investigator should make explicit hidher expectations, values, 
preconceptions, and other personal factors which might influence interpretation of the study 
(Stiles, 1993). Second, the researcher should make explicit the implicit cultural assumptions 
inherent in the research project (Stiles, 1993). Third, the investigator should keep a record 
of internal processes (e.g. whether they were surprised, how they changed as a result of the 
interpretative process) throughout the research project (Miles & Hubennan, 1994; Stiles, 
1993; Strauss, 1987; Tesch, 1990). Kirk and Miller (1986) noted that highquality field notes 
include, in addition to a journal of personal experiences, dated entries, recording of the 
context of the data (e.g., questions which elicited certain responses), and a provisional 
running record of analyses and interpretations. 
Fourth, interview questions are asked which can be answered satisfactorily by 
participants. Since people tend to give textbook or common social myths as explanations 
when asked for reasons for their experiences (e.g. Wiersma, l988), Stiles (1 993) concluded 
that "what" questions are more appropriate than "why" questions. A fifth practice of 
qualitative research is that of immersion in the data (Moustakas, 1990; Stiles, 1993), which 
includes an empathic working relationship with participants, checking perceptions with 
colleagues and participants @files & Huberman, 1994), and actively seeking disconfirming 
data (Corbin & Strauss, 1990; Glaser & Strauss, 1967; Strauss, 1987; Strauss & Corbin, 
1990; Tesch, 1990). Sixth, there is a cycling between observation and interpretation (Stiles, 
1993; Strauss & Corbin, 1990; Tesch, 1990). Partial interpretation leads to fbrther 
examination of the data, which leads to corrected or refined interpretation, and so on. Glaser 
and Strauss (1967) explicitly stated that later data gathering should be influenced and 
informed by the interpretation of earlier data. Seventh, analysis is systematic and 
comprehensive while remaining flexible; the researcher's creativity, knowledge, and 
intellectual competence is an important part of the process (Tesch, 1990, Miles & Huberman, 
1994). Categories and interpretations at the beginning of analysis are tentative (Glaser & 
'Given the broad range of qualitative research methods and paradigms, some researchers 
would dispute the necessity of some of these practices. Tesch (1990) noted that, although 
most of the publications she examined adhered to the principles she gleaned from them, not 
all approaches fit her general scheme. 
Strauss, 1 967; S trauss, 1 987). Eighth, abstract interpretations should be grounded in 
concrete data (Stiles, 1993; StFauss, 1987; Strauss & Corbin, 1990; Tesch, 1990). This 
usually means extensive reporting of narratives, summaries, or verbatim accounts in the final 
report. E i y ,  dthough the work of a qualitative approach involves breaking down data into 
meanin@ units, the final product is a higher-level synthesis ofthe data, such as a description 
of pattern or a theoretical explanation (Glaser & Strauss, 1967; Tesch, 1990). 
3.2.2.2 Validitv and the End Product 
Validity may also be addressed by evaluating the final product (i.e. the description, 
nanative, explanation, or theory emerging from data analysis). Miles and Hubeman (1994) 
stressed the importance of documenting and demonstrating authenticity of observations, and 
of using sound logic and methodology to link the observations to interpretations and 
concIusions. In evaluating the end product, they advocated checks for common biases or 
errors such as the holistic fallacy (interpreting events as more patterned than the data 
wanant), elite bias (giving too much weight to the views of articulate, high-status 
participants and not enough to lower-status informants), and going native (losing the external 
perspective and uncritically accepting the perceptions and explanations of the group being 
studied). Gtaser and Strauss (1967) stated that a theory should have logical consistency, 
clarity, parsimony, density (i-e. enough examples to W a t e  the concept), scope, integration, 
fit, and ability to predict. AU of these qualities are based on the processes involved in 
generating the theory, and therefore are intimately connected with the reliability or "good 
practice" of the analytical methods. 
Judging the validity of the end product using the above standards requires attention 
both to the quality of the interpretation and to its links with the study data. A third way of 
assessing validity relates to criteria outside of the study. McCracken (1988), who 
recommended a thorough literature review prior to a qualitative research study, provided the 
additional attriiute that a good explanation should be "externally consistent", or conform to 
what is already known about the subject matter. He noted that, although this rule should not 
be used so strongly as to prevent the emergence of new knowledge, it is one way of checking 
for inconsistencies. Stiles (1993) added that this includes actively considering alternative 
explanations (and making an argument for rejecting them). Another way of checking for 
external validity is the consaws of other researchers, either through a ~Uaborative research 
project (Miles & Hubeman, 1994), or through a convincing presentation to nonparticipant 
researchers (Stiles, 1993). Some authors (e.g., Miles & Huberman, 1994; Moustakas, 1990; 
Stiles, 1993) have also recommended presenting interpretations to study participants as a way 
of confirming (or refining) an explanation or theory (testimonial validity). Stiles also 
described what he termed "catalytic validity", in which the participant becomes empowered 
to take control of hidher Life as a result of feeling truly understood. 
Another criterion relating to the validity of the final product of qualitative research 
relates to its potential for facilitating change. McCracken (1 988) stated that an explanation 
should be fertile, suggesting new ideas and insights, or applicable in some way to the world 
outside of the confines of the study. This is similar to what Stiles (1993) termed 
"uncovering", or "seK'vidence" (p. 22): that which makes sense or feels right for a particular 
question or concern in the context of other meaning, and leads to empowerment or action. 
Gergen (1994) cautioned against theories that were simply a reflection of contemporary 
assumptions or understandings. He advocated generative theory, which has the hct ion of 
facilitating social change. ; Such theory is formed through such strategies as searching for 
alternative metaphors to current understand'ings, applying conventional ideas to new contexts, 
articulating minority interpretations, deliberately developing theories that violate current 
assumptions, or extending commonly accepted assumptions to the borders of absurdity. He 
also suggested that the traditional fhctions of theory, to predict and comol, would best be 
replaced with a focus on explaining or making order of phenomena, with emphasis on 
historical and cultural factors and the meanings associated with linguistic renditions of 
phenomena. 
3.2.3 Generalization 
The idea of generalization in qualitative research is also dealt with somewhat 
ditfeently &om generalization in quantitative research. Glaser and S trauss ( 1 96 7) maintained 
that statistical sampling (e-g., random sampling) is not necessary. Rather, since the goal is to 
find as many conceptual categories as possible in connection with a phenomenon, and to 
explain the relationships among these categories, samples are chosen on the basis of their 
yielding the fun range of variations of the phenomenon (theoretical sampling). As analysis 
proceeds, new sample sources are chosen on the basis of conceptual categories which 
emerged in earlier stages of data analysis. When each category has adequate examples, and 
new samples do not suggest new categories, theoretical saturation is said to have occurred. 
Ym (1 984), in his description of case study methods, made a similar point. Case study 
methods (and presumably other qualitative research methods) rely on analytical 
generalization, meaning that the findings fiom a study are applied to a theory, much in the 
same way that experimental research is applied to a theory. Therefore, the idea of statistical 
generalization (applying results to the population from which they were drawn) used in 
survey research is incorrect for qualitative methods. 
Unlike quantitative research, qualitative research does not focus on numerical 
estimates of the strength of relationships between variables, nor is its primary goal to estimate 
the prevalence of a phenomenon. Nevertheless, the sample of subjects chosen does influence 
the quality or adequacy of the resulting theory. Just as theories tested only by experimental 
research with undergraduate students are inadequately supported if' there is reason to believe 
that other groups of people have different patterns of the psychological variables being 
studied6, a theory generated fiom data is inadequate if theoretical saturation has not occurred 
(i-e., the sample is not diverse enough). 
3.2.4 Research Designs and Specific Procedures 
3.2.4.1 Introduction 
Among proponents of qualitative research, there appears to be a fair consensus about 
what good research is. With regard to research design and specific procedures, however, 
there is more variation. There is also considerable variation in the amount of detail provided 
6 As noted in Chapter 2, this has been a major shortcoming in psychology of religion 
research. 
about the process of analysis. Moustakas (1990), for example, in descn'bing heuristic 
research, outlined the steps of initial engagement, immersion in the data, incubation, 
illumination, explication, and creative synthesis, but did not provide expicit instructions 
for techniques by which to accomplish these steps. Strauss and his colleagues (Corbin & 
Strauss, 1990; maser and Strauss, 1967; Strauss, 1987; Strauss & Corbin, 1990), on the 
other hand, were very detailed about the techniques used to arrive at a theory or synthesis of 
the material. Other qualitative researchers tend to vary between these two extremes in the 
explicitness with which they describe their design and techniques. 
The present study draws on several methodologicd approaches. Although Strauss 
and his colleagues (Glaser & Strauss, 1967; Strauss, 1987; Strauss & Corbin, 1990) 
prescribed strict guidelines for carrying out their approach, and have complained that 
researchers have incorrectly labefled their work as grounded theory (Corbin & Strauss, 1990; 
Strauss & Corbin, 1994), others are quite accepting of combining methods or modifying them 
to sene the design of the study or the style of the researcher (Denzin & Lincoln, 1994b; Ely 
et al., 199 1 ; Miles & Hubeman, 1994; Tesch, 1990; Wertz, 1985). In fact, triangulation 
(a multi-method approach) "adds rigor, breadth, and depth to any investigationy7 @emin & 
Lincoln, 1994b, p. 2) by incorporating a number of methods, materials, perspectives, and/or 
obsenrers in the research project. Triangulation serves as one alternative to traditional 
validity (Denzin & Lincoln, 1994b). 
In overall design, procedures of the present study are drawn fiom the long interview 
(ethnographic) methods of McCracken (1988), the grounded theory approach of Strauss and 
colleagues (Corbin & Strauss, 1990; GIaser and Strauss 1967; Strauss, 1987; Strauss & 
Corbin, 1990; Strauss & Corbin, 1994), heuristic research of Moustakas (1990), and the 
phenomenological approaches of Giorgi (1 985) and Wertz (1 985). In addition to the general 
procedures of qualitative research already discussed, specific data analysis techniques are 
primarily drawn from those of Strauss and his colleagues, who have been most explicit and 
detailed with respect to data analysis. Approaches used are also consistent with those 
descriibed by Miles and Huberrnan (1994).' These authors are discussed in more detail in the 
following sections. 
3 -2.4.2 
Glaser and Strauss' (1967) book, The Discove~y of Grmmkd nteory, has become 
a classic text for qualitative research aimed at developing "theory" firom data rather than 
testing hypotheses derived from already existing theories. Later books (Strauss, 1987; 
Strauss and Corbin, 1990) d m i e  their analytical methods in more detail. The goal of their 
approach is to develop a "theory" (the meaning of which will be discussed behw) which 
explains complex sodd phenomena at a level which is more abstract than simple description, 
but which is understandable by a layperson familiar with the object of study. 
3.2.4.2.1 The Meanine of Theov: The tern "theory", as used by Strauss and his colleagues, 
is not formally defined. Glaser and Strauss (1967) presented several functions of theory: 
1) to enable prediction and explanation of behavior, 
2) to be usem in theoretical advance in sociology, 
3) to be usable in practical applications: prediction and explanation should be 
able to give the practitioner understanding and some control of 
situations; 
4) to provide a perspective on behavior: a stance to be taken toward data; and 
5) to guide and provide a style of research on particular areas of behavior. 
@- 3) 
GIaser and Strauss were clear, then, that a theory is to provide an explanation of behaviour 
which goes beyond description or a narrative, and which can predict the features of the 
phenomenon. They maintained that a theory may be presented in the form of a set of 
propositions, but that it can also be a "running theoretical discussion, using conceptual 
categories and their properties" (p. 3 1 ). 
In work completed by these authors (e.g., Glaser and Strauss, 1968; Strauss, 19751, 
presentation of the theory consists of a key concept and a number of subsidiary concepts 
'~l though Miles and Huberrnan (1994) do not adhere to a specific method, they have 
labelled their overall orientation as "transcendental realismy', which roughly corresponds to 
the postpositivist paradigm. 
which d e d b e  and predict the phenomenon. Presentation of the theory takes place over 
several pages in an introductory chapter, and the elements are then expanded and illustrated 
in subsequent chapters (e.g., specific examp1es delineation of conditions associated with 
variations in the key concept.. For example, Glaser and Strauss (1968) focussed on the 
temporal organitation of behaviour toward dying patients in hospitals. Their key concept was 
"dying trajectoryn (the time during which death is imminent), and was described in terms of 
its prope~ies (e.g., duration and "shape" of the trajectory) and the effms of a number of 
other factors on it (e-g., expectations about an imminent death, prior preparation for the 
death). 
Glaser and Strauss (1967) made a distinction between substantive theory and formal 
theory. Formal theory is more general than substantive theory, and addresses a conceptual 
area of enquiryy such as stigma, socialization, or authority and power. Substantive theory, 
on the other hand, is developed for a particular (empirical) area, such as patient care or 
professional education. Their study (Glaser& Strauss 1968) described above would fit the 
category of substantive theory because it explained p henornena in a specific type of situation. 
The present study also falls into this category because its scope is limited to a relatively select 
group of people and narrowly defined subject area. A formal theory can be developed by 
combining several substantive theories, or by structuring the information-gathering process 
to include a wide range of information (e.g. several different groups) relating to emerging 
concepts. 
For some, the use of the term "theory" by Strauss and his colleagues, particularly for 
substantive theory, is problematic. Glaser and S m s s  do use other terms, such as "theoretical 
discussion" @. 3 1, Giaser and Strauss, 1967), "analytic scheme" @. xii, Glaser and Strauss, 
1968), "integrative scheme" @. 42, Glaser and Strauss, 19671, "fkmework" (p. 7, Strauss, 
1975), and even "story" (Strauss and Corbin, 1990). This suggests that their understanding 
of the word "theory" is quite broad. McCracken (1988), on the other hand, chose the term 
"explanation" over " theo~~"  as appropriate for qualitative research His description of analytic 
procedures, however, resembles that of Strauss and his colleagues. His short sample report 
is also structurally quite similar to those of Glaser and Strauss (1968; Strauss, 1975) in that 
it presents a number of key concepts or patterns (which are more general than the particulars 
of the data at hand) and discusses the extent and variations of these concepts. 
Two dictionary definitions ofthe word "theory" may be hdpll  in clarifying the issues: 
[I .] A closely reasoned set of propositions, derived from and supported by 
established evidence and intended to serve as an explanation for a group of 
phenomena: the quantum theory. 12.1 An arrangement of results, or a body 
of theorems, presenting a systematic view of some subject (Funk and 
Wagnalls, 1976, p. 1389) 
Both definitions speak of an arrangement of results, and both imply a systematic presentation 
of a view or explanation of some phenomenon(a). Both suggest, but the second does not 
explicitly require, that a theory be presented as a set of clearly articulated statements (set of 
propositions or body of theorems). Given these definitions, it appears that Glaser and Strauss' 
use of the term, though not necessariiy a typical example of theory, can be understood to fit 
within the range of definitions of the word. For the present study, terms other than the word 
"theory" (e-g., "explanation," "model," or "framework") will generally be used, but with the 
understanding that these terms imply theoretical conceptualizations in the broad sense. 
3.2.4.2.2 Procedures of Grounded Theoq: Strauss and his colleagues (Glaser & Strauss, 
1967; Strauss, 1987) achowledged that the nature and content of data directs the course of 
the analysis to a large extent, and the analysis is not carried out in a strict chronological order 
of stages. Their methodology involves induction (discovery of information in data which 
leads to a hypothesis), deduction (drawing implications from hypotheses or groups of 
hypotheses), and verification (qualification of hypotheses and deductions based on fbrther 
examination of the data or other available information). Because initial working hypotheses 
are continually being checked and rechecked against the data as they suggest themselves, and 
specific examples are solight both to confirm and to disconfirm hypotheses, Glaser and 
Strauss (1967) call their method the constant comparative method of qualitative analysis. 
In actual data analysis, the transcript is examined in detail (line by line) and the 
participant's ideas or utterances are coded or labelled into abstract categories (Strauss, 1987; 
Strauss & Corbin, 1990). These categories are concepts which reflect one or more of the 
conditions, interaction among actors, strategies and tactics, and consequences connected 
with the phenomenon being studied. The analysis of data tends to move fi-om open coding 
to axial coding to sdeetive coding, although the order is not firmly fixed. In open coding, 
each word or phrase of the document is examined closely, provisional concepts or categories 
are composed, and hypotheses about the categories and the relationships between them are 
formed. As analysis continues, certain categories become more prominent, and some earlier 
labels may be deemed irrelevant or inaccurate. Axial coding is intensive, more active coding 
around one category, more clearly delineating its propedes and their dimensions, and the 
relationships among them. Selective coding occurs when a particular core category (a 
concept central to the emerging theov) has been chosen, and involves the formation and 
development of the theory around that key concept. 
Throughout the analytic process, the researcher writes memos to keep track of ideas 
suggested by the data or of new questions raised in the analytic procedure. These memos 
serve to clanfy and direct the research process, and to sharpen ideas which eventually become 
part of the theory. The emerging theoretical categories suggest new topics or experiences to 
examine or new questions to ask in subsequent interviews or studies. For example, if there 
are only one or two instances of a particular phenomenon or category, participants or 
situations likely to have experienced it would be sought (theoretical sampling). Over the 
course of a study, then, there is ongoing analysis (i.e., the data are not dl gathered before 
analysis begins), and the approaches used and questions asked can change considerably. 
In Glaser and Strauss (1967) approach, data are analysed in minute detail initially, but 
later, some data are either not examined or are searched only for more information on 
concepts already established as important in the development of the theory. A category is 
considered theoretically saturated when data no longer give new information about the 
properties of a category. The goal of saturation can be achieved by examining data obtained 
&om a variety of subjects, situations, or sources. 
Miles and Hubeman (1994) provided a number of techniques to aid in data 
manipulation and organization, which are consistent with grounded theory procedures. For 
example, patterns can be developed by placing individual propositions from the data into 
groups or categories. Clusters of information can be placed in overlapping or hierarchical 
formations, and possible relationships among them can be constructed and evaluated for 
accuracy. Diagrams can be drawn, or tables can be constructed. Data can be reduced 
through the use of metaphors. Systematic muting can be used to explore apparent patterns. 
Contrasts and comparisons can be made among key concepts. Extreme cases, "surprises", 
and negative evidence may be used to clarify or correct the nature of emerging explanatory 
models, and replication of patterns may be used to strengthen the thrust of theoretical 
explanations. Throughout the analytic process, Miles and Hubennan emphasized the 
importance of checking for researcher biases, systematically examining alternative 
explanations, and remaining open to disconfirming evidence. 
3.2.4.2.3 mounded Theorv Studies Pieces of People: The elements of grounded theory 
methods discussed thus far are consistent with the approach taken in the present study. The 
grounded theory approach is not a study of individuals, however. Strauss and Corbin (1 990) 
made it clear that "individual have to be broken up into respective pieces.. . . The analyst 
has to sort out these respective pieces and not treat any one case or interview as a single 
entity. Remember we analyse incidents, events, happenings, not cases as such" @. 141). 
Because the grounded theory approach does not deal with individuals per se, it is not wholly 
consistent with the importance of individual experiences in the present study. That is, 
although it is important to ascertain what an individual's experience has in common with other 
spiritually devoted people, it is equally important to note what meaning this experience has 
for the individual, how the experience is connected to other religious and non-religious factors 
in the person's unique situation., and whether hidher overall religious experience is coherent 
and consistent. Therefore, a research approach which develops an understanding of the 
individual is important as well (Miles & Hubeman, 1994). 
3 -2.4.3 The Heuristic Approach the Long Interview. and the Individual 
Moustakas' (1 990) heuristic approach and McCracken's (1 988) long interview method 
(ethnography) both maintain a focus on the individual. A product which emerges towards the 
end of a heuristic analytical process is an individual depiction of each participant's 
experience. Ahhough Moustakas' method of finally integrating the data (developing profiles 
of individuals representative of the group of participants, and creating an arm expression 
synthesizing the knowledge gained) is not the form of the present report, the thrust of the 
study is consistent with his basic assertion that "the experience as a whole is presented, and, 
unlike most research studies, the individual persons remain intact' @. 51). 
McCracken's (1988) research process, though similar in technique to the grounded 
theory approach, involves developing an individual profile prior to synthesizing the 
information @om all of the participants. In the actual analysis of the interview transcript, 
McCracken noted that "the object of analysis is to determine the categories, relationships, and 
assumptions that informs [sic] the respondent's view of the world in general and the topic in 
particular" (p. 42). This is accomplished by first treating individual utterances as 
observations. Second, similar to the Glaser and Strauss (1967) approach, observations are 
expanded or developed by themselves, in relation to evidence within the transcript, and 
according to information already gathered (e.g . literature review, self-examination). In the 
third stage, the connections between observations are made, primarily in the context of 
previously gathered information (i-e., literature review), and with some references to the 
transcript itself. This emphasis on use of previously gathered information differs somewhat 
£?om the approach of Glaser and Strauss, who, although they believe a researcher should be 
informed, stress the emerging nature of theory from the data, and warn against previous 
. 
research biassing this process. 
During McCradcents (1988) fourth stage, the expanded information is organized into 
one or two major themes of the transcript, with other information manged hierarchically. 
Eariier interpretations which do not fit the scheme, but do not directly contradict it, can be 
discarded. In the final stage, themes &om each interview are analysed and integrated with 
themes fiom other interviews. 
McCracken's third and fourth stages develop hrther the understanding of the 
individual, while Glaser and Strauss (1967) would move to the final stage proposed by 
Mdracken without the detailed individualistic study implied by his third and fourth stages. 
It should be noted that, before analysis of actual interview data, McCracken recommends a 
thorough knowledge of the relevant literature, a systematic examination of the researchefs 
own background, experiences, and biases toward the phenomenon in question, and carefid 
planning and execution of the interview. 
3.2.4.4 Phenomenoloaical Approach 
The phenomenological approach (Giorgi, 1985; Wertz, 1985) is another strategy 
which emphasizes the experience of the individual. In carrying out analysis, the researcher 
first reads the entire document to get an overall sense of what is being said. The transcript 
is then divided up into meaning units, which are small portions of the transcript, each judged 
by the researcher to have distinguishable themes, in the context of the research question at 
hand. The meaning units are then examined for redundancy and irrelevancy to the topic, 
unnecessary units are dropped, the remaining units are regrouped temporally and with units 
of related content, and are rewritten (using the language of the participant) into a coherent 
whole to form an Individual Phenomenal Description (Wertz, 1985). This description is 
essentially a shortened version of the original interview.' 
The resulting description is then analysed psychologically using a variety of activities 
consistent with general phenomenological theory (Jennings, 1 B6), such as suspension of 
belief or searching for the essence of the case. These strategies are also consistent with the 
general good practices of qualitative research (e.g., Stiles, 1993; Tesch, 1990), and with some 
techniques of grounded theory (e.g., Glaser & Strauss, 1967; Strauss, 19871, such as 
relationships of constituents, verification, modification, and reformulation. Wertz emphasized 
that these are possible approaches, but that "the basic stance or attitude of psychological 
reflection" (p. 16) is what is most important. The end product ofthis stage is a descriptive 
account called an Individual Psychological Structure. This account is intended to "show 
how everything essential to the psychology of the individual arises out of and in turn 
'Although this systematic technique of transcript reduction was considered for the present 
study, it was not used, partly because it was not clear in examining transcripts at the outset 
which parts were essential components. Also, the time it would have taken to reduce the 
transcripts was deemed better spent in analytic and interpretive activity. 
illuminates that subject's descriptionn (Wertz, p. 178). The individual structure consists of 
a number of key themes (tamed moments or substructures by Wertz), which are expanded 
in much detail as they relate to the individual's experience. 
Conceptualization then moves to a more general level, in which individual examples 
are synthesized into a General Psychological Structure. This involves comparisons of the 
individuals in the study (and other possible imagined examples), and bringing together the 
common features of their experiences. The final product is presented with many examples 
eom the individual cases in the study. 
The phenomenological method provides a sequence of analysis which gives 
appropriate atterdon to the individual's experience as a whole. In terms of the end product, 
however, this method does not reach the level of abstraction, explanation, and prediction 
which is part of grounded theory and McCracken's (1 988) long interview approach. In 
Wertz's (1985) example, the content of phenomenological analysis is essentially an in-depth 
description of the individual's personal experience of a phenomenon. It answers the question, 
"What is it like?" but does not deal with "What makes it like that?" 
3.2.5 Summary: An Integrated Approach 
The aim of the present study was to develop an explanatory formulation of religious 
experience. The design &d analysis drew on the features of several qualitative approaches 
(Miles & Hubennan, 1994). As in the phenomenologicd, long interview, and heuristic 
approaches, the focw was on the experience of each individual, as well as on integrating the 
experiences into an overall framework in terms of sequence of analysis, the analytical stages 
of McCracken (1988) were used. Actual data analysis drew on the techniques of McCracken 
(1988), Strauss and colleagues (Glaser and Strauss, 1967; Strauss, 1987; Strauss and Corbin, 
1990), and Miles and Huberman (1994). 
As a number of authors have pointed out (e.g., Ely et al., 1991; Glaser and Strauss, 
1967; Stiles, 1993; Tesch, 1990), the procedures and approaches of qualitative research must 
be flexible to suit the nature of the phenomenon, and to accommodate the findings which 
emerge throughout the course of data collection and analysis. During the present analysis, 
efforts were made to become immersed in the data (Moustakas, 1990) while remaining aware 
of the overall context and personal responses and biases (Miles & Huberman, 1994), and to 
refer to data, qualitative methodology texts, and relevant literature (McCracken, 1988) in 
constructing formulations. 
3.3 GOALS OF THE PRESENT STUDY 
The goals of the present study were twofold. The first was to gain an understanding 
of the religious experience of religiously committed individuals. This understanding was to 
be based on the many dimensions of religious experience, both within individuals and across 
individuals. Although the focus of the study was primarily on individual experiences, the 
study was conducted with an awareness of their sociocultural context. 
The second goal of the study was to construct an explanatory model of the 
psychology of religious experience (within the Christian religion, among committed 
individuals). The model would be grounded in the data of the study and integrate other 
relevant information as well (e.g. research literature). 
Two questions were considered for the study and formed a guiding reference point 
throughout analysis: What is religious experience like? and Why are people religious? 
These were seen as reflecting the two major gods of the study. 
3.4 CHOICE OF PARTICIPANTS: ALLIANCE DENOMINATION 
3.4.1 Rationale 
In order to access persons who were recognized for the depth of their religious 
experience, atFrmation by religious peers was sought. Given that denominational af33iation 
can have systematic effects on religious language and interpretation of experiences (Gritiin 
& Thompson, 1984; Richards and Davison, 1992), variation was sought within a single 
denomination. 
Participants were recruited who were affiliated with the Christian and Missionary 
Alliance denomination, an evangelid conservative tradition9 commonly referred to as 
Alliance. This denomination was chosen for several reasons. First, there were a number of 
churches which belonged to this denomination in the city in which the study was conducted. 
Although individual churches were somewhat autonomous, and varied in styie of worship and 
persons served, they belonged to a nation-wide structure which required, among other things, 
adherence to a statement of faith (See Appendix A). This was in contrast to several other 
denominations (e.g., Baptist), which could belong to one of several organizational structures, 
or were not bound to prescriptive beliefs or practices beyond the local church level. As well, 
in contrast to various Mennonite denominations, the Alliance denomination was relatively 
unencumbered by ethnic traditions which might be hard to distinguish fkom elements of 
religious faith. Another reason for choosiig the Alliance denomination was that its traditions 
and assumptions were relatively familiar to the researcher, whose background included 
contact with several evangelical traditions. This familiarity allowed interpretation of data 
informed by an understanding of broader cultural and contextuai variables (Gergen, 1994; 
McCracken, 1988). Historical and contextual elements of the Alliance tradition are provided 
in the next section. 
3.4.2 Historical and Cultural Context of the Alliance Denomination 
The Christian and Mtssionary Alliance is an evangelical Christian organization which 
was formed in the Eastern United States in 1887. Reynolds (1992) noted that the movement 
has roots in at least five traditions: the evangelistic, the holiness, the divine healing, the pre- 
millennid, and the foreign missions movements. At the time of formation, the AUiance was 
an interdenominational movement with representatives from Presbyterian, Methodist, Baptist, 
Anglican, and Mennonite denominations. The organization had two branches. The first, The 
%bby (1 987, 1 993) used the terms "consenrative" and "evangelical" interchangeably, 
and included in this group denominations such as Baptist, Church of Christ, Alliance, Free 
Met hod ist, Mennonite, Pentecostal, Salvation Army, Free Methodist, Christian Reformed, 
Church of the Nazarene, and Brethren. Although these groups vary in terms of style and 
emphases, they have in common a strong adherence to the authority of the Bible and more 
traditions about acceptable lifestyle practices than many mainline traditions (e.g., United 
Church, Anglican Church). 
Evangelical Missionary AUiance, was for the purpose of training and sending missionaries. 
The other branch, the Christian Alliance, was for the purpose of developing deeper spiritual 
lives among its adherents (St- 1986). The two branches amalgamated in 1897 to become 
the Christian and Missionary Alliance. W~th these two emphases, there was a strong drive 
for expansion of the Christian church, both overseas and in North America. During the 
19203, the Canadian West was the focus of considerable missionary efforts. In the summer 
of 1922, for example, Bible school students (both men and women'") were each given a horse, 
a blanket, and $5.00. They were told to visit each home in a particular geographical area, and 
to conduct public religious meetings. Each month, they gathered together for a one-day 
meeting of prayer and sharing of each other's experiences (Reynolds, 1992). 
The effects of the Alliance emphasis on missions can be seen in modem member 
statistics. Figures fiom the mid-1980's indicate more than two million members world-wide. 
Overseas, Alliance-aated, indigenous churches numbered three times the number in North 
America, and contained five times the number of members. The Canadian branch of the 
AUiance church, which became autonomous from the American organization in 1980, had 
56,768 members and 287 churches in 1985 (Niklaus, Sawin, & Stoesz, 1986). 
For most of its history, the Alliance functioned both as an interdenominational 
organization, and as a church. Some churches of other denominations affiliated themselves 
with the Alliance, but others, often disillusioned with doctrinal changes in their own 
denomination, became "branch fellowships" with no other denominational ties wklaus et d., 
1986). The Alliance organization ran several Bible schools11, employed workers to oversee 
administrdtive matters, recruited and sponsored many missionaries, was responsible for 
'@The involvement of women is noteworthy, although, after the first summer, only men 
were sent, out of concern for the personal safety of the women. Nonetheless, historical 
accounts (cf Niklaus, Sawin, & Stoesz, 1986; Reynolds, 1992) consistently list women 
among the workers who were c r u d  in the advancement of the Alliance church, both abroad 
and in North America. Some of these women performed duties which were not traditionally 
feminine, and were forbidden by some other conservative churches (e.g., preaching). 
11 In Regina, Saskatchewan, an Alliance Bible school opened in 1941, and a Alliance 
Seminary opened in 1970. 
publication of a number of periodicals, and owned a substantial amount of property. 
AEhted members attended yearly conventions (camp meetings), both for spiritual growth, 
and to vote on administrative decisions. Organizatiod structure became more formal over 
time. For example, the £ht constitution was written in 1912, partly in response to the 
Pentecostal movement which became strong during the early 1900'su, and partly to legislate 
the aansfer of property to the Alliance organization if Alliance-afliliated churches ceased to 
exist. In 1965, the organization adopted an official do- statement of faith requiring 
agreement by a l l  members (formerly, only teachers in the Bible schools had been required to 
sign the statement). The official shift from pseudochurch organization to denomination took 
place in 1974, when the departments and functions of the organization were restructured and 
their relationships clearly delineated (Niklaus et al., 1986). 
The man credited with founding the AUiance movement was Albert Benjamin Simpson 
(1 843- 19 19; Nulaus et al., 1986). He was a Presbyterian minister who grew up in Chatham, 
Ontario. His childhood religious tradition emphasized the depraved nature of humanity, and 
the importance of denouncing one's sifilness and continually striving to live a godly life. 
Simpson's autobiographical writings note that, despite this stem approach to religion and to 
life, he experienced assurance of faith as a teenager through reading a book by a Puritan 
writer (cf Sa* 1986). Beginning in the early 18701s, he was influenced by a "higher 
Christian Life" movement; involving preachers such as the English evangelist Dwight L. 
Moody, and W.E. Boardman of the United States. These preachers held large conferences 
in Europe and the United States, and emphasized sanctihtion, an aspect of the Christian 
life which was separate from the conversion experience of j ustification (forgiveness of sins 
based on the d c i a l  death of Christ). Sanctification, it was taught, provided victory over 
sin, in addition to forgiveness of sin. 
During his exposure to these influences, Simpson reported a crucial event which 
12The AUiance, though sympathetic to the experiential aspects of the Pentecostal 
movement, decided not to accept the Pentecostal doctrine that speaking in tongues was a 
required m a n i f i o n  of baptism by the Holy Spirit. A number of Alliance leaders resigned 
over this resolution of the controversy. 
occurred while he was reading alone in his study. He experienced Christ's presence as 
entering within him, providing strength, love, faith, and other qualities which Simpson felt he 
lacked. Another acperience which had a profound impact on Simpson, and the movement he 
founded, was one of divine healing. In 1 88 1, he was faced with poor health and a medical 
prediction of impending death (likely related to his drive to work). He reported being healed 
at a summer camp, while reading his Bible and praying outdoors in solitude. Simpson 
returned to work with renewed vigour, and lived until the age of seventy-six. He was 
reported to have done the work of five men (Niklaus et al., 1986). 
As a minister, Simpson was a dynamic preacher with a drive to recruit people who 
were not previously committed to a religious faith or church. During his eight years at his 
first church in Hamilton, Ontario, for example, 750 persons were added to the church's 
membership. During his next pastorate in Louisville, Kentucky, Simpson oversaw the 
building of an auditorium to hold about two thousand people, which allowed people who had 
not previously been involved to attend religious meetings. In contrast to standard church 
practice of the time, the new meeting place did not require pew rents. At his third church, an 
established Presbyterian church in New York, he became heavily involved in preaching to the 
poor ofNew York City. The church, however, refused to accept into membership converts 
resulting fi-om his efforts. After only two years, he resigned f?om his position. From then on, 
he worked independently, organizing evangelistic crusades, publishing his own missionary 
magazines, writing articles about theological and practical issues, and overseeing the 
formation of the Alliance movement. The financial support of himself and his family came 
t iom friends and other S~ppOitefS of his work. 
Simpson developed what became known as the "Fourfold Gospel", which formed the 
basis of the doctrinal emphases ofthe Christian and Missionary ~lliance". A simple summary 
of the fourfold gospel is "Jesus our Saviour, Sanctifier. Healer and Coming King" ( Sawin, 
1986). The first tenet refers to the initial step of conversion in which the individual 
acknowledges hidher sinfulness, and requests forgiveness and salvation corn eternal 
punishment, which are made possible by the sacrificial death of Jesus Christ. Contrary to 
' 3 ~  Statement of Faith of the Alliance Church is included in Appendix A. 
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some Christian traditions, this step is conceptualized as an individual act, which occurs by 
choice of the individual involved The second doctrinal pillar of the Alliance movement is that 
of sanctification. Simpson understood san&cation to be "holiness of heart and Life that 
results fkom the abiding presence of Christ or from the indwelling of the Holy Spiritn (Sawin, 
1987, p. 8). H e  saw this experience as being "Wed with or baptized with the Spirit" 
(Simpson, 1899, cited in Sawin, 1986, p. 9) but as separate from conversion. Like 
conversion, however, it involved a "critical decision" (Sawin, p. 9) in which the believer 
consciously turns away from evil, dedioltes hisher whole being to God, and is then filled with 
the Spirit of Christ. As the believer matures, this "cleansing and filling" (Simpson, 1 899, cited 
in Sawin, p. 10) becomes deeper. This doctrine of sanctification differs from some 
evangelical traditions which understand conversion and sanctification to be part of the same 
process, and f?om the Pentecostal doctrine developed during the same time period, which 
taught that the filling of the Spirit necessitated the person "speaking in tongues". 
The third pillar of the Fourfold Gospel, which Simpson conceded was less crucial than 
the first two, was the doctrine of divine healing. His understanding of divine healing 
parallelled his understanding of the Spirit-filled life, with Christ providing physical 
empowerment in the same manner as spiritual empowerment: 
Divine healing is not giving up medicines or fighting with physicians or against 
remedies. It is not even believing in prayer or the prayer of f ~ t h  or in the men 
and women who teach Divine healing; nor is it believing the doctrine to be 
true. But it is really receiving the personal life of Christ to be in us as the 
supernatural strength of our body and the supply of our physical We. It is a 
living fact and not a mere theory or doctrine. (Simpson, 1 887, cited in Sawin, 
1986, p. 13) 
Simpson taught that divine healing could occur after the person was right with God 
(i.e., had repented fiom outstanding sin), and if the person had faith that helshe would be 
healed. Sawin (1986) noted that hundreds of men and women testified publicly of healing 
From a variety of physical ailments, many of them life-threatening. He listed more than a 
dozen men and women who received divine healing and became prominent leaders in the 
Alliance movement. 
The fourth and final pillar of the gospel as presented by Simpson was that of the 
second coming of Jesus Christ. This doctrine taught that Christ would return to earth and 
reign as a just and victorious king. Moreover, in contrast to some traditions, including his 
own childhood tradition, Simpson taught that the Christ's return would be prior to a one 
thousand year reign (predennial). Simpson interpreted certain Bible passages to mean that 
Christ would not return untfi the gospel was presented to the whole world, and that Christians 
could hasten Christ's return by taking the message of Christianity to aII parts of the world. 
Hence the strong emphasis on missions within the Alliance movement. 
Although Simpson's fourfold gospel formed a definite core of beliefs, the Alliance 
tradition also emphasized the fkedorn for variation on many religious matters. For example, 
there was no official stance regarding church government structure, religious ceremonies, 
mode of baptisml4, or Calvinist versus Anninian doctrines (essentially, the issue of whether 
a person was permanently a Christian, once converted, or whether there were some 
circumstances by which salvation could be lost). 
3.5 PERSONAL PERSf ECTIVE 
A number of researchers, both in the psychology of religion (e.g., Gorsuch, 1988; 
Pruyser, 1987) and with regard to qualitative research (e.g., McCracken, 1988; Miles & 
Huberman, 1994; Moustakas, 1990; Stiles, 1993) have noted the importance of researchers 
being aware of personal background and biases, and of making these biases explicit and 
available as a contextual faaor for the data analysis and interpretation.ls In this section, then, 
I will present my own values, biases, experience and expectations of religion. By doing so, 
I wish to make explicit some of the processes which have undoubtedly iduenced my 
understanding of the data in this study. Although it is impossible to be a neutral observer, 
making biases explicit increases accountability in the research process, and may decrease the 
"Simpson himselfwas baptized as an adult, after which he resigned his post as pastor of 
the Presbyterian church because he no longer felt he could administer infant baptism. The 
present practice of the AUiance church is baptism after conversion, using immersion (Stoesz, 
1983) 
"Because of the presentation of personal views in this section, the conventional use of 
third person is suspended for this section. 
strength of unwanted by making the researcher more open to alternative explanations. 
Researcher background can also serve as a useful reference point for understanding the 
experiences of others (McCracken, 1988). 
From a sociological perspective, I come fiom a religious background which would be 
termed conservative or evangelical Protestant (Bibby, 1987, 1993). I agree with the general 
views of this group, which include beLiefk about the authority of the Bible, the need to accept 
the death and resurrection of Jesus Christ as the means of reconciliation with God, the 
importance of living in a manner consistent with biblical principles, and acceptance of the 
biblid mandate of Christians for communicating the Christian message (Kellstedt & S rnidt, 
199 1). KeUstedt & Srnidt (1991) noted that fundamentalists, as distinguished from the larger 
group of evangelicals to which they belong, are more likely to interpret the Bible literally and 
to accept a dispensational, prernillenniaiist eschatology. Since I tend to temper my 
interpretation of the Bible with cultural, historical, literary, and common sense factors, and 
since I do not know what dispensational, prernillennialist eschatology is, I believe I do not fall 
into the fundamentalist category! 1 have also been influenced by my involvement for many 
years in the Mennonite tradition, which can be seen as separate from other conservative 
traditions in its emphasis on non-violence in conflict resolution, and its strong involvement 
in service-oriented, practical missions programmes worldwide. The Mennonites also have a 
history of religious persecution and martyrdom in Europe and Russia, and the movement of 
Mennonites to North and South America was largely a result of this persecution. My spiritual 
outlook, then, has an element which includes the reality of suffering. 
I was a child of missionaries, returning permanently to Canada at age ten. Subsequent 
experience included contact with persons from many cultures dissimilar to that of North 
Americans, both through my family of origin, and through ill-time work with international 
university students as an adult. These experiences have likely made me more attuned than 
many North Americans to commonalities and differences in religious experiences across 
cultures, and to core elements of Christianity given dserent cultural interpretations of it. At 
the same time, because of my extended secular education in psychology, and its particular 
forms of criticism of religion, I have been challenged to clarify my own commitment to my 
faith. 
My religious practices include church attendance (both large and small group 
meetings), prayer, Bible reading, and contemplation. For me, God is the centre of my 
religious experience, in that God provides ultimate meaning, hope during ~Wcult imes, 
guidance for how to live, a sense of purpose, empowerment for individuals and groups, and 
the unifjnng thread in my connections with those of like faith. Involvement in a religious 
community strengthens my faith by afEkning my own personal experiences, and by providing 
meaningfbl connections with others of like experiences. Jesus Christ is my teacher and human 
role model; my goal is to follow his example with his strength. I have been particularly 
impressed with his compassion for vulnerable and unpopular people (e.g., children; the poor, 
tax collectors; women), his willingness to put the needs of others ahead of his own, and his 
insistence on a female ideiltity which transcends traditional roles. 
In undertaking a study like this, no matter how open-ended and data-driven it is, there 
are still expectations and assumptions made about the nature of the phenomenon being 
studied. I have a number of biases and expectations about people's religious experience. 
F i  I believe that religious experience is a phenomenon which is separate enough fkom other 
aspects of human experience to be studied as an entity in itseE rather than as a subset of some 
other theory. I am not comfortable, for example, with Allport's (1950) conceptualization of 
religious sentiment as merely a personality dimension. Neither do I see religion merely as 
learned social behaviour or roles. In short, although I believe there are psychological (e.g., 
motivational) or sociological elements in religion, I am not willing to reduce it to nothing 
more than those elements. Second, I assume that the core elements of religious experience 
are personal and individual, and therefore cannot be understood entirely by observation of 
religious practices or reported adherence to a particular creed. My sense is that religion 
becomes personal as a finction of the unique meaning attributed to it by the individual. 
A third assumption has to do with my view of reality. I am willing to accept as real 
those things which are not directly observable, such as spiritual experiences or perceptions 
of God. Therefore, I am not invested in reconceptuali7ing perceptions (e.g., of God) in terms 
devoid of the connotations (spiritual or otherwise) by which they are described. 
Finally, several values motivate my interest in the present study. I value genuine 
religious commitment, which is based on a balanced, but whole-hearted, adherence to the 
principles of the Bible. Psychological literature is somewhat biassed against religious 
involvement, and has likely led to discriminatory attitudes and practices against those who 
hold strong religious beliefk Gartner (1986), for example, sent simulated clinical psychology 
graduate school applications to clinical psychology professors for evaluation He found that 
mock applicants who mentioned their (evangelical) religious faith as important were rated less 
positively than those who made no mention of religion. Part of my motivation in doing this 
study, then, is to provide a balance to this bias against religion, particularly conservative 
Christian religion. On the other hand, I am concerned that some religious traditions, including 
my own, can be extreme or unbalanced in their emphasis on certain aspects of the Christian 
faith (e.g., too much emphasis on avoidance of specific actions and not enough emphasis on 
consistent attitudes and actions or vice versa) and have the potential for negative influences 
on psychological adjustment and social processes. A second motivation, then, is my desire 
to hrther cia@ the nature of genuine, and presumably positive, religious experience, with 
the view to promoting its beneficial aspects. A final motivation in doing the study is my own 
curiosity: I want to know exactly what being religious is about and what makes people 




The major stages of the study included recruitment, initial interviews, data analysis, 
feedback interviews, and data integration. Consistent with common qualitative research 
practice (Miles and Hubeman, 1994; Stiles, 1993), there was some overlap chronologically 
across stages and across participants. For example, some feedback interviews took place 
prior to the initial interviews of other participants and data analysis and integration continued 
after some feedback interviews were finished. Procedures of the present study have been 
grouped into three sections: recruitment and participant description, interviews, and data 
analysis. 
4.1 RECRUITMENT PROCEDURES AND PARTICIPANTS 
A total of twelve participants were interviewed. Ten of these were religious 
participants who were interviewed about their faith using a prepared interview guide. Two 
others, one of them with a religious experience similar to those receiving the standard 
interview, and one who was religiously uninvolved, were given individualized interviews. 
4.1.1 Religious Participants (Standard Interview) 
4.1.1.1 Nomination pamphlet 
A nomination pamphlet was prepared (see Appendix B) for recruiting religious 
participants. The pamphlet explained the type of people sought for the study ("Christians 
with a deep, meaningfbl, satisfjmg faith"), a brief description of interviewing and analysis 
procedures, and instructions for nominating someone. Nominators were asked to inform the 
nomime (without obligation) prior to submitting the nomination Name and address of both 
nominator and nominee were requested, as well as some demographic information about the 
nominee and the reason for the nomination. The pamphlet was accompanied by a postage 
paid envelope addressed to the author. 
4.1.1 -2 Recruiting 
The ten religious participants receiving the standard interview were recruited in 
several ways. One participant was personally known to the author, and consented to 
partkipate. Two others were nominated by personal contacts of the author, who were aware 
of the purpose and goals of the study, who read the nomination pamphlet, md who believed 
that the person nominated fit the criteria listed in the pamphlet. These three participants 
attended two churches which were not represented in the formal recruitment procedures 
described below. 
Seven other participants were chosen &om fourteen nominations received through 
formal recruiting procedures. Four AUiance churches listed in the yellow pages of the 
telephone directory of a western Canadian city were contacted by telephone about the 
possiiility of participating in the study. For one church, the request was handled by clerical 
stafS and advertisements and nomination pamphlets were placed on an information table at 
the church. None of the nominations received were fiom this church. For three other 
churches, the senior pastohwas approached, the study was explained, and time was requested 
to make a presentation during a main church meeting. Written material about the study was 
also provided to the pastors. Although involvement of pastors was not ruled out, the desire 
for layperson involvement was made clear. At two of the churches, the author attended a 
Sunday morning service and made a public announcement during the service. In one of these 
churches, announcements were also made to the adult Sunday School class, and to a mid- 
week Bible study. Further information was available after the services, and nomination 
pamphlets with postage paid envelopes were left on an information table. For the third 
church, at the pastor's suggestion, the presentation was made at a mid-week Bible study, 
-- - 
'Two of the three churches had more than one pastor. 
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where the most committed church attenders were involved. Scripts used in the recruitment 
procedure are included in Appendix C. 
In communication with church leaders and church attendem, the authois status as an 
evangelical Clnistian was stated. Comments from leaders and participants suggested that this 
identification increased trust considerably, and contributed to their willingness to be involved. 
Fourteen nominations were received as a result of the formal procedures mentioned 
above. One other nomination form was submitted by a participant in the study, for a total of 
fifteen nominations. There were thirteen nominators, as two nominators submitted two names 
each. Of the nominators, ten were female, and three were male. One nominator was a pastor. 
Four of the nominators were themselves nominated by others. 
One person was nominated twice, making the total number of persons nominated 
fourteen. Of the fouteen riominees, two were reported to be2 in their twenties, four in their 
thirties, five in their forties, one in their fifties, and two in their seventies. Five were male, and 
nine were female. Reasons for nomination included exemplary Christian living, commendable 
prayer life, Christian character (e.g., wisdom, courage, strength), maturity, and ability to 
communicate with and gain respect from non-Christians. Five of the nominations specifically 
mentioned struggles that the person had dealt with positively (e.g., bereavement, single 
parenting, abusive past, poverty). 
Seven participants were chosen &om the pool of nominees. Selection criteria included 
variation and balance with respect to age, gender, marital status, education, occupation, 
ethnic status, and number of nominations. None of the nominees contacted refbsed an 
i n t e ~ e w .  Of the three churches whose pastors were approached, four participants were 
chosen fiom the pool of nominees from one church, two from another, and one from the 
third. Although no formal sampling procedures were employed, the relative number of 
nominees from each church corresponded to the ranking in size of the three churches. 
Although most participants were nominated by fellow church members or friends, one 
'The nomination form asked for the approximate age of the nominee. 
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was nominated by a parent, one was nominated by a spouse, and one was self-nominated3. 
With one exception, religious participants had been regularly attending an Alliance church at 
the time of the interview, for a minimum of eighteen months. One participant had attended 
an AUiance church until about one year prior to the interview, and was not attending any 
church regularly when interviewed, but reported a firm faith commitment. Another 
participant had recently left one AUiance church, but was attending another AUiance church 
in the city. Most participants had attended an AUiance church for most of their adult Life. 
4.1.2 Nonstandard Participants 
Towards the end of the interview period, after the analysis had begun, two 
nonstandard interviews were also conducted, as a way of clarifying the emerging patterns of 
faith experiences. One of these interviews was with a religious participant who had been 
extensively involved with one of the religious participants, while the other was with a person 
who was not imroived in formal religion This practice of using earlier analysis to direct later 
data gathering is consistent with qualitative research approaches such as grounded theory 
(Glaser and Strauss, 1967).~ By providing information fiom more than one type of source, the 
nonstandard interviews also were a form of triangulation (Dendn & Lincoln, 1994b; Miles 
and Huberman, 1994). 
4.1.2.1 Nonstandard ReliPious Participant 
One person was approached to participate in the study because of the crucial role she 
had had in the faith development of one of the religious participants.' The interview was 
intended to explore further the factors of interpersonal support in religious experience, and 
to gain a second perspective on events described by the first participant. The interview 
'Although the circumstances of self-volunteering were unusual, the nomination was 
accepted. It represented an age group which was infrequently nominated (the early twenties). 
At the researcher's request, the participant provided the name of a reference. This person 
(a family member) was contacted, and was asked for information similar to that Listed on the 
nomination form. 
*With the full support of the standard religious participant. 
fm primarily on her involvement with the first participant, although some aspects of her 
own faith were also discussed. A feedback interview was not conducted with this person. 
The transcript &om this interview was coded in the same way as the others, and contributed 
to the overall conclusions of the study. When the necessary information was available for 
consideration of a topic, this participant was grouped with the other religious participants. 
4.1.2.2 JV onreligious Participant 
As interviews and analysis were conducted, questions emerged about the applicability 
of concepts to the religiously uninvolved. For example, were there substitutes for religious 
attributions and experiences in the nonreligious? Were there comparable processes for 
nonreligious persons, or were some processes noted in religious persons unique? What was 
different for persons who had been exposed to religious material but had chosen not to 
incorporate formal religion into their lives? The decision subsequently was made to compare 
experiences of committed Christians with those of persons not committed to a religious faith. 
To recruit nonreligious participants, two religious interviewees were asked to 
nominate someone with whom they had regular contact, but who did not have a religious 
commitment. One potential participant declined, while the other nominee consented to 
participate. After the interview with this nonreligious participant, several issues arose relating 
to comparability of nomination and interview procedures, and further interviews with 
religiously uninvolved participants were not sought. This issue wiU be discussed more i l l y  
in Chapter 6. 
4.1.3 Demographic Characteristics 
Table 4- 1 lists the participants and their respective demographic characteristics. As 
indicated in the table, a balance of demographic characteristics was achieved across gender, 
age, education, and socioeconomic status. Nonwhite ethnic groups were also represented? 
5 For confidentiality reasons, demographic characteristics of specific individuals are not 
presented. 
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*ApproKimate values based on reported income. I n  three cases, fill1 information was not 
available, and income was estimated from occupation. 
4.2 INTERVIEW PROCEDURES 
All participants received an initial interview, and nine participated in feedback 
interviews as well. Each participant was given the option of being interviewed in hidher 
home, or in an office provided by the intewiewer. Nine inte~ewees chose the former, while 
three chose the latter. Prior to beginning the interview, the participant was given a written 
description of the study, which was read out loud, and further explanation was provided if 
necessary. The participant was asked to sign two identical consent forms, one of which was 
kept by the author, and one of which was given to the participant. Copies of the consent 
forms and study summaries for both the religiously involved and the religiously uninvolved 
are Listed in Appendix D. Both the initial interview and feedback interview were audiotaped. 
4.2.1 Initial Interviews 
In conducting the initial interviews, an interview guide was used6, which contained 
introductory comments and a set of questions which were based on information from the 
literature and on the stated goals of the study. Copies of the guides for religious and 
nonreligious persons are included in Appendix E. At the beginning of the interviews with 
religious persons, the purpose of the study was clarified, and participants were asked about 
their preferences for the religious terms used. All participants were comfortable with the term 
"faith experience" or "faith" to refer to their respective experiences. 
The set of interview questions tapped several areas. The first question was a general 
one, asking the person to talk about "your faith experience and what it's like for you". 
Subsequent questions related to sense of God, specific religious practices, impact of the 
person's faith on hidher behaviour, experiences influencing the participant's faith, the role of 
hidher faith in dealing with stress, the role of other people within the person's religious 
community, and beliefs that were important in the personal faith experience. The participant 
was then invited to add anything else relevant to hisher faith, which had not yet been 
discussed. During the finaI part of the interview, demographic information was gathered, and 
6 With the exception of the nonstandard religious participant. 
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the participant was asked for hisher response to the i n t e ~ e w ,  and, speci.kalIy, whether 
anything had been distressing. 
The interview questions were used as a guideline to elicit the person's descriptions of 
3 
various aspects of his/her faith Not all questions were formally asked for all participants, but 
topics were addressed, ifnot with a formal question, through spontaneous comments by the 
participant or overlap with other content areas. Participants were given considerable Ereedom 
in choosing what was important to discuss. For example, some participants preferred to 
discuss their conversion experiences early in the interview, in response to the first question. 
Follow-up questions were used frequently, to clarify what the person said or to elicit more 
details about ideas or phenomena reported by the interviewee. During later interviews, more 
attention was given to topics which, in the initial analysis of earlier interviews, appeared to 
have theoretical sigruficance. In eliciting further information, attempts were made to use as 
neutral probes as possible, such as repeating a key word used by the participant in a 
questioning tone, asking for fbxther description, or asking for a specific example of the 
phenomenon in question. Encouraging or affirming comments were made as appropriate 
(e-g., if the person struggled with putting something into words, or appeared to be defending 
certain aspects of hidher experience). From time to time during the interview, summary 
statements of the person's experience were made by the interviewer, providing further 
opportunities for confirmation or correction.' 
The interview for the nonreligious participant parallelled, as much as possible, the 
form and content of the interview for religious participants. The person was asked about 
personal perspectives about life, things that had an impact on persond thoughts, feelings, or 
behaviours, important events or people with significant influences, important "rituals" 
practised by the individual, stressfiil events and how they were dealt with, belief in the 
existence of God, and how experience of God impacted (ifat all) on daily living relationships 
with other people, contact with and understanding of people who were religious. The person 
7 During the analysis of the transcripts, it appeared a few times that a leading question or 
comment fiom the inte~ewer may have influenced descriptions given by the participant. In 
such cases, the portion of transcript immediately following the comment was not coded. 
was invited to add any other relevant information, and demographic data were gathered. 
The length of initial interview ranged from two to four hours. For one participant, a 
second appointment was required to complete the information-gathering process, for a total 
of about five hours. One other participant had a follow-up interview due to technical 
difficulties with the first interview. 
4.2.2 Feed back Interviews 
Participant validation is a key aspect of a number of qualitative research approaches 
(Giorgi, 1985; Guba & Lincoln, 1994; Miles & Huberman, 1994). In the present study, this 
aspect of the research took the form of feedback interviews. The interviews took place 
during the process of analysis, generally after the initial coding of the interview transcript was 
complete. These interviews lasted forty minutes to two hours. The time interval between 
initial and feedback intetviews ranged from two months to two years8. Three participants did 
not have feedback interviews. One, as already mentioned, was t b  nonstandard religious 
participant, and was not contacted intentionally because of her role as a supplementary 
informant rather than as a fbll participant. One participant had moved and attempts to contact 
her were unsuccessfu1. The third participant cancelled or was unavailable for several 
scheduled feedback interviews. 
Some of the feedback interviews took place by telephone (due to relocation of either 
the participant or the author),and were taped using a speaker phone. For those interviewed 
by phone, a transcript of the initial interview was provided to the participant prior to the 
feedback interview. Other interviewees were provided with a transcript after the feedback 
i n t e ~ e w .  
During the feedback interview, a number of key observations concerning the person's 
faith were made, including comments about apparent relationships among personality style, 
background, and faith, and comparisons and contrasts of the person's experience with those 
of other participants and of the broader religious community. The person's reactions were 
8 Work on the study stopped for about one year, during the clinical internship of the 
author. Six of the participants had their feedback interview prior to the internship. 
elicited, and, if necessary, clarifications and corrections madeg. A key word was presented 
to the participant as d e ~ ~ l i i n g  the person's faith, and the rationale behind the word was given, 
AgauS responses were requested. When feedback was longer than one year after the initial 
interview, the participant was first asked for reactions to the tmscript, and if any changes had 
happened in the experience of his or her faith. During the later feedback inte~ews,  more 
general comments reflecting issues emerging in the coding and interpretation of data were 
also made, and comments from participants were elicited. 
4.3 DATA ANALYSIS 
Data analysis involved several steps, including transcribing and smoothing of 
interviews, initial coding, modification of the coding scheme, a complete review of coded 
transcripts, and formation of an organizational scheme. Specific code searches were made 
at various points during analysis (e-g., to compare uniform use of a code across transcripts, 
or to delineate the components of a concept identified as important in emerging themes). 
Data analysis was aided by a computer software programme, The Ethnogrqh (Seidel, 
Kjolseth, & Seymour, 1988), and was guided through memos in a journal kept throughout 
the study (Strauss, 1987). The two questions posed at the end of Chapter 3 formed the basis 
for reflection throughout the analysis: What is religious experience like? and Why are 
people religious? W~th regard to each question, a ulllfylng construct was sought, which 
could be applied across transcripts. In answering the first question, a construct or core 
category was sought to account for as much of the information gathered as possible, and 
which could subsume other codes. 
4.3.1 Transcription 
All interviews (both initial and feedback) were transcribed using a Wordperfkt (5.1) 
word processing package on a personal computer. In general, initial interviews were 
transcribed verbatim. In the interests of saving time and paper, some insignificant or 
9 At the request of one participant, the spouse was also present for the interview, and 
provided additional validation and clarification. 
redundant parts (e.g., the introductory comments by the interviewer, or the demographic 
information-gathering part at the end) were simply summarized in round brackets in the 
transcript. For the most part, the interviews were transcribed by the author. Parts of two 
interviews were transcribed by others, and were checked for accuracy by reading while 
Listening to the tape. In three cases, due to technical difficulties, complete verbatim 
transcribing was impossible. For one participant, the entire interview did not record. This 
interview was reconstructed immediately from the interview notes, and the participant 
c o ~ e d  in a follow-up interview (which was taped and transcnied) that the reconstruction 
accurately reflected what was said. It was therefore accepted as accurate data and was 
analysed in the same way as the other transcripts. Different speaker labels were used to 
distinguish the reconstructed portions from the taped portions. For two other interviews, 
small proportions (i-e., no more than 20% of the total time) of two other interviews were 
either very poor quality, or did not record at all. The information in these cases was not M y  
recoverable because the problem was not discovered immediately, and the interview notes 
were inadequate for a complete reconstruction. Because most of the interviews remained 
intact in these two cases, however, the recorded data were considered adequate for analysis. 
In preparation for analysis, the transcripts were "smoothed" for readability (Giorgi, 
1985). This involved minor changes such as elimination of repeated words and minor 
rearrangement of the script. The transcript was arranged into a format with wide right-hand 
margins. Using The Ethnogrqh (Seidel et al., 1988), the lines of the transcripts were 
numbered, and a numbered copy was printed. Transcripts varied in length Born 3 1 to 109 
pages. 
Although feedback interviews were transcribed, less care was taken in ensuring exact 
transcription, and larger proportions of the interviews were summarized. These transcripts 
were not coded; rather, they were used to help summarize individual-level observations and 
interpretations and the individual's responses to feedback. 
4.3.2 Computer Software 
The Ethnogrrrph (Seidel et al., 1988) is a computer software package designed for 
qualitative analysis in the social sciences. In addition to numbering transcripts, the software 
allows the researcher to enter codes by h e  numbers. It is able to list codes alphabetically and 
by frequency, print numbered transcripts (with or without codes) and search for transcript 
segments labelled by specific codes. Global and individual changes to codes can be made. 
Several other features are available which were not used in the present study. 
4.33 Initial Coding 
During analysis, the transcript was read slowly and thoughmy (Glaser and Strauss, 
1967; Strauss, 1987; Strauss and Corbin, 1990). Many segments were reread repeatedly. 
Observations, questions raised by the data, comparisons to other participants, and possible 
interpretations were noted in the margins. These notes related largely to the individual 
experience (e.g., inconsistencies noted, hypotheses about motivational factors) rather than to 
theoretical issues or common experiences of the participants; more general comments were 
entered as memos in a journal, and will be described below. A major part of the analysis 
involved the labelling of concepts noted in the data. As a segment of the text was judged to 
be meanin@& it was bracketed in pencil, and a word was written beside it. Some segments 
overiapped in part with other segments, and some segments were given more than one label. 
These codes, along with their corresponding line numbers, were entered on computer using 
The Ethnograph (Seidel et al., 1988). Because of the constraints of The Ethnogrcrph 
programme, code labels were limited to ten letters. In this document, actual codes used will 
be denoted in upper case form as used in The Efhogrcrph programme (e.g., COMMUNITY). 
Where the intended concept is shortened considerably (e-g., RELP), the full word or a brief 
description will be provided (e.g., relationship with God). For full definitions of codes, the 
reader is referred to the code dictionary in Appendix F (described below). 
4.3.4 Code Dictionary and Code Categorization 
After the coding process had begun and a sigdicant number of codes had been 
generated, a list of codes in alphabetical order was made, with their respective definitions. 
This code dictionary was entered on computer, printed, and used as a reference for 
subsequent coding to heip ensure that codes were used uniformly across transcripts. 
Clarifications of code definitions were made on the printed copy, as new examples emerged. 
New codes were also added as coding progressed. The code dictionary was updated on the 
computer from time to time, for a total of eleven drafts. The final draft is in Appendix F. 
The number of codes generated quickly grew to well over three hundred. To keep 
track of the codes, and to keep each one as accessible as possible, codes were placed into 
several tables by topic and category. For example, one table contained codes referring to 
God, while another contained codes referring to interpersonal issues. W~thin a table, codes 
were placed into several categories (e-g., abstract qualities of God, experienced qualities of 
God, active interventions by God, active reaching out to God by the person). The same code 
was often placed in more than one category and/or table so that codes could be accessed 
using several different topical starting points. As with the code dictionary, codes were added 
manually to the tables during the coding procedures, and updated on the computer in 
conjunction with the code dictionary. The final draft of the categorization tables is included 
in Appendix G. 
4.3.5 Memos 
Throughout the coding process, memos were written in a journal about major 
obsenmtions, coding decisions, and development of theoretical issues (Strauss, 1987). The 
journal was also used to make note of personal reactions to the data, to enter some comments 
about individual participants, and to plan future stages of the analysis. 
4.3.6 Coding modifications 
When about half of the transcripts were coded, a major review of the codes took 
place. This review corresponded to a point in analysis at which a number of questions had 
been raised about the coding scheme and some possible directions for interpretation and 
organization were beginning to emerge. Using The Ethnograph (Seidel et al., 1988), lists 
of codes for each transcript were reviewed. Codes which occurred infrequently, appeared 
to overlap excessively with other codes, lacked clarity in definition, or were idiosyncratic to 
one traascript were examined segment by segment. Where appropriate, codes were renamed 
to be more consistent with other transcripts, definitions were c M e 4  and codes which 
appeared to have little usefkhess in the emerging scheme were eliminated. 
The coding review served to evaluate, clarify and correct code choices (MiIes & 
Hubeman, 1994). For example, one discovery was that, during early coding, the person's 
description of conversion was coded as a process of choice (PROCCHOICE), which was not 
necessarily described as such by the participant (e.g., some persons had the subjective 
experience of having a spiritual power take control, or were so highly emotional that they 
might be unaware of making a choice). Another oversight discovered during the coding 
review was that a sipficant number of segments clearly described instances of prayer, but 
had not been coded as such- During later coding, there was greater attunement to instances 
of this code. 
In making coding adjustments, priority was placed on codes which fkequently 
occurred, or which were judged to be of higher importance to the goals of the study. 
Therefore, some codes were not adjusted because of their minor role. Also, where codes 
overlapped somewhat with each other, inordinate measures were not taken to distinguish 
between them because the goal was to map the overall domain of religious experience (What 
is it like?), rather than to develop conceptually distinct categories. 
4.3.6.1 Coding Shifts 
During the review, a number of shifts in the coding approach itself took place. First, 
codes were eliminated that had been intended to infer underlying processes without implicit 
or explicit acknowledgment by the participant. These included labels of nonverbal behaviours 
(e.g., LAUGH) and codes Zuhich required a judgement by the rater about a personal style or 
issue (e-g., labelling of intellectualization). The reasons behind this decision were that 1) the 
nonverbal information was incomplete (e.g., not d visual body movements were recorded in 
the interview notes, 2) the nonverbal idonnation that was available (e.g., laughs) could have 
several meanings (e.g., nervousness about being taped, discomfort with a certain topic, 
genuine responses to humour), and therefore had limited usefidness in indicating processes 
both within aod across participants, 3) making inferential judgements of underlying motives 
allowed more possibility for rater bias (e.g., making more negative judgements about 
phenomena which were & to or perceived negatively by the rater) and 4) even where 
a case could be made for inferring motives ofwhich the person was apparently unaware (e.g., 
a person's emphasis on cognitive aspects of faith suggesting avoidance of interpersonal 
issues), the addition of interpretive codes was judged to interfere with the god of studying 
self-report experiences. Rather, comments about the quality of interactions between the 
interviewer and interviewee, nonverbal behaviours, impressions of attitudes (e-g., statements 
judged to be ~e~deprecating or avoidant of a topic), inconsistencies or patterns noted in the 
interview, and apparent links between the person's background and faith experience were 
recorded in the transcript margins or the journal. These observations were incorporated as 
appropriate into the feedback interview and a written participant summary. When the 
participant made implicit or explicit comments about underlying processes, however, codes 
continued to be entered to denote this (e.g., REPRESS was used when a participant referred 
to an experience in which hdshe was unaware of intrapemnal factors which were influencing 
thoughts, feelings, or behaviours). 
A second shift in coding approach was a trend away from labelling by topic or 
phenomenon (static codes), and towards labelling of process. Rather than simply labelling a 
category of experience, greater attention was paid to the processes of the phenomenon. In 
some instances, this involved a change fiom the noun form of a word to the verb form (e-g., 
CONVICT rather than CONVICTION). In other instances, it involved using codes more 
specifically descriptive of an aspect of a phenomenon, rather than a more general category. 
For example, in earlier coding, RELP (relationship), a code used to refer to the person's 
experience of relating personally to God was used to label many types of actions which 
implied such a relationship. Later coding focussed more on the specific actions indicative of 
the general category, such as PRAYER, GIVETOGOD (the experience of actively allowing 
God to take charge of a circumstance), or GODSPEAK (the experience of receiving a 
message from God). Similarly, during early coding, segments depicting a related series of 
events had been labelled with a PROC (process) prefix, along with a label for the presumed 
outcome of the series of events (e.g., PROCRELP, PROCPRAYER). The PROC codes 
were, for the most part, replaced by codes which described the actual processes involved, as 
well as the phenomenon being labelled (e.g., RUP, PRAYER). For example, ifthe process 
of worshipping, (PROCWORSK) involved a deliberate quieting of the self in anticipation of 
relating to God, that aspect of the process was relabelled (WAITFORGOD), as well as the 
WORSHIP code. 
This shift toward processes also occurred in labelling beliefs. During early coding, 
references to theologically relevant issues were labelled with a BEL (belief) prefix, with the 
su£fix reflecting the topic in question ( e g ,  BELEVL, BELETERN, BELTRIN, to refer to 
beliefs in evil eternity, and the Trinity respectively). After the coding shift, the act of 
believing (if it was explicitly or implicitly evident) was labelled as a separate category 
(BELIEVE), and the content of the belief, if appropriate, was labelled separately (e-g., 
TRIMTY). The concept of the former belief code could also be included in another category; 
for example, BELSABBATH, refening to the belief that one day in seven should be set aside 
for rest and worship, was changed, if appropriate in the transcript segment, to 
CONSEQUENC(e), a code for behaviour linked by the participant to hidher faith. 
These shifts towards labelling more specific processes essentially correspond to the 
axial coding described by Strauss (1987) and his colleagues in which coding concentrates on 
clarifying and mapping prominent conceptual categories. They are also consistent with the 
general emphasis on process in grounded theory approaches, and on temporal or causal 
connections among phenomena. In addition, this turning point in the analysis provided a 
subjective sense of "fit" mentioned by quaiitative researchers (e.g., Stiles, 1993). 
A third general trend which began during the major coding review was the use of code 
labels to reflect general categories of experiences, rather than experiences that were limited 
to one group or circumstance . For example, NONCHRIST, used to label interactions with 
someone outside of the participant's religious circle, was dropped. The code SEARCHING, 
which described a period of active seeking for spiritual answers, originally referred to a span 
of time prior to conversion; it was later used to include similar processes which occurred after 
the person made a religious commitment. BOND, which originally labelled ties with others 
of like faith, later included ties with others based on non-faith commonalities. As 
appropriate, the interactions themselves were also labelled. 
4.3.7 Final Coding Check and Initial Stages of Integration 
After the transcrigts were coded, all journal entries were reviewed, and a list was 
made of questions and issues raised. Issues in this list were divided into key and peripheral 
issues. The key issues related to overall development of faith over time; quality and nature 
of core experiences (especially in terms of the fit of a possible core category); instances of 
negative or nonexistent faith experiences; links between needs, motivation, faith 
understanding, and behaviour; gender issues; relationship with God (e-g., activdpassive 
roles); and confirming or disconfirming evidence for a tentative core category. Issues 
considered more peripheral included use of Christian "lingo", the role of community, 
cognitivdemotional distinctions, fear and judgement in faith experience, dogma, complexity 
of thought, and instances of faith experience that were hard to describe. Each coded 
uanscript, and the correspondmg feedback transcript were then examined carefdly. Frequent 
referrals were made to the list of issues during this process, and notes were made about 
sections of the transcripts which addressed the issues. These notes were later reviewed and 
used in constructing participant summaries (see Section 4.3.8) and in making comparisons 
between participants. 
During the review process, coding changes were also made as deemed appropriate. 
The vast majority of coding changes were simply additions of codes that had either not been 
in use during the fist coding (i-e., had been added to the code dictionary after the transcript 
had first been coded), or had been overlooked during the first coding. One or two new (but 
minor) codes were added to the code dictionary itself during this stage. Some changes also 
involved adjustments to the starting or ending lines for a few transcript segments. A small 
minority of changes involved deleting a code which was judged inappropriate, or changing 
the code to another label. 
4.3.8 Participant Summaries 
For each participant, after the eansaipt of the initial interview had been checked, the 
feedback interview was carefully read and notes made. A summary of the person's 
experiences key descriptive word or phrase, participant response to the key tenn, and 
relevant observations was then written. The summaries are provided in Chapter 5. 
4.3.9 Integration and Organization 
The find stage of analysis involved choosing key concepts which emerged during 
analysis, developing a hmework by which to understand these concepts, and choosing a core 
category by which to integrate them Throughout the study, the key question was considered, 
What is religious experience Like? In forming the h e w o r k  all available information was 
used, including journal entries, individual summaries, Lists of codes, transcript segments for 
specific codes, and interview factors (e.g., comfort during the interview). In addition, a 
number of code segments were examined systematically for al l  participants to clanfy concepts 
M e r  and answer specific questions about the data. A number of possible explanations of 
the data were considered, and attempts were made to choose a Mework  which fit individual 
profiles, was common to all participants, and was consistent with the relative importance of 
phenomena presented by the participants. The key concept was tentatively chosen towards 
the end of the £kt  round of transcript coding. During the second major reading of 
transcripts, confirming and disconfirming evidence was sought for this core category, and it 
was subsequently retaineck 
The second key question, Why are people religious? was also considered 
throughout the analysis, and a unifying theme was sought which transcended emphases in 
individual f%th experiences. In a similar way, a potential key concept emerged during coding, 
and was confirmed through later searches. 
The process of writing and discussing the results in the present document also served 
to clarify concepts, and the relationships among them. At times during this phase, hrther 
examination of data took place, such as comparing frequencies of codes among participants 
(Miles & Huberman, 1994), or systematically examining specific codes. When transcript 
segments labelled by a specific code were examined, notes were typically made about the 
nature of the instance described in the segment, often focussed on specific questions 
cormaed prior to beginning the procedure. The notes were then grouped into meanin@ 
categories, often through the use of different colours of highlighter pens. On occasion, 
transcripts themselves were searched using the Wordperfect software programme, when 
specific information was desired (e. g., references to baptism). 
4.4 SUMMARY 
As can be seen %om the above description, gathering and analysis of data took place 
simultaneously at several different levels, all of which contributed to the final product of the 
study. First, interview data (e.g., the transcript, nonverbal information, personal reactions of 
the author) were used to develop an understanding of the individual's experience in the 
framework of background factors, current context, and exposure to religious phenomena. 
This understanding was enhanced by the opportunity to clarify the person's experience during 
the second interview. Second, the process of labelling transcript segments Led to a 
circumscription of the concept domain encompassed by the present analysis. That is, the code 
labels helped to set boundaries on the level of specificity of the concepts examined, the types 
of information deemed relevant to the two guiding questions, and the dimensions along which 
the codes were placed. Third, the defining of codes and the updating of the code dictionary 
provided clarification of specific concepts included in the domain addressed by the study. 
Fourth, placing codes into category tables helped to develop an understanding of the 
relationships among concepts, and of the nature of the domain encompassed by the study. 
Fifth, the memoing procedures served to track the phases of the analysis, to raise and seek 
to answer questions of observation and interpretation throughout the analysis, to record 
relevant issues relating to these questions and proposed answers, and to clarify broader issues 
(e-g., the relationship of the results to pertinent theoretical and empirical Literature). Sixth, 
the inclusion of a longer interval between initial and feedback interviews for some participants 
provided some longitudinal data, and hence hrther information about developmental issues 
associated with religious faith. Finally, the intensive nature of the analysis resulted in a 
thorough knowledge of each interview and the religious experience of each individual, which 
served as an additional source of howledge in answering the @ding questions of the study. 
CEAFTERFIVE: 
SUMlMARIES OF INDIVIDUAL PARTICIPANTS 
5.1 INTRODUCTION 
In this chapter, summaries of the experiences of individual participants are presented. 
These can be considered the first stage of data presentation, and are included to complement 
the group results in Chapter 6. Efforts have been made to include as much relevant faith 
experience information as possible without providing i d e n t m g  information. Except for 
editing for clarity, repetition, and completeness, summaries were written prior to the results 
of the next chapter, and prior to several major code searches used in sections of the results. 
The present chapter focusses on data analysis at the individual level. In the final 
section of this chapter, key concepts for each participant will be summarized in table fom 
(Table 5- l), with a brief commentary. Illustrative quotes of the key term are also provided 
in this table, supplementing the information provided in individual participant summaries.' 
In Chapter 6, results will be discussed at the group level, in terms of demographic, 
conceptual, and group trends. Consistency between the following summaries and the 
conclusions reached in the next chapter can be seen as one indication of the validity of the 
present qualitative analysis. 
-- pp - -  - 
'The reader may find it helpful to peruse this table prior to reading individual summaries. 
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5.2 PARTICIPANT 1 (Adamy 
Adam was brought up in a Christian family in the Alliance denomination His 
conversion3 o m e d  at age 12. At about age 18, he reported that he renewed his 
commitment, no longer doubted his f ~ t h ,  and was baptized. During early adulthood, a 
number of experiences were seen as important to the development of his faith. One of these 
included attending Bible college, which he noted developed his social Life as well as his 
understanding of Christian teachings. He cited a year of travel as important to his faith, in 
part because it involved positive experiences with the charismatic movement. D u ~ g  that 
time, he also experienced answers to prayer for practical needs such as lodging and fiends 
in situations where he was far away from his n o d  community of support. Another 
important influence in the development of his faith was going through an inner healing 
programme, during which past traumatic experiences were dealt with. Although he did not 
describe this process in detail, nor the traumatic events which had occurred, he noted that 
confession and the experience of forgiveness were part of the process.' 
In dm-b ing  his current faith experience, Adam noted that Christ was the foundation 
of his life, and provided a stabilizing experience (e.g., peace during difficult times). He noted 
that Christ provided him with an example to follow. Furthermore, Adam described Christ as 
working in him, and noted that he was able to communicate with Christ through Bible study 
and prayer, and through convictions about a situation or action. He noted that these 
2 ~ o r  ease of reference, pseudonyms are used for participants. At times, however, 
particulariy when a subset of participants is listed, participant numbers are used. The reader 
is referred to the Table of Contents for Chapter 5 for a List of the participant numbers with 
their assigned names. It may also be helpful to note that participant numbers are matched 
with a name whose initial letter corresponds with the letter of the alphabet with the place of 
that number in the alphabet (i-e., Participant 1's name begins with 4 Participant 2's name 
begins with B, etc.). Participant numbers were assigned according to the order in which they 
were first in te~ewed.  
3Conversion, unless othenvise specified, refers to the point of becoming a Christian as 
identified by the participant. Typically, this would involve a prayer for forgiveness of sin and 
commitment to develop a relationship with God and live according to biblical principles. 
Other terms commonly used by participants to refer to conversion include being "born again" 
and "accepting Christ". 
convictions and the ability to be attuned to them had developed over time. Committing sin 
caused a rift in his relationship with Christ. 
Relationships within a small Bible study group, as well as a close friendship, were 
cited as factors in helping his faith to grow. He noted that Bible study group members were 
not persons he and his spouse would nonnaily have chosen for friends. He in turn had 
influenced the spiritual development of others, noting that at least one fellow worker had 
made a personal commitment to Christ as a result of his idhence. 
Adam placed high importance on worship at his church, which included charismatic 
expressions such as raising of hands, prophecy (receiving a direct message from God), and 
speaking in tongues. He noted an emotional and spiritual "high" during church services where 
participants seemed unified in their focus on God. Although he had not personally 
experienced the more dramatic charismatic manifestations such as speaking in tongues, he 
hoped to do so some day, and expected that it would deepen his faith experience by providing 
a "heightened reality of Christ". 
Adam considered his faith to provide a framework and set of guidelines for longterm 
goals and day to day behaviour. Lifestyle practices for Adam included regular church 
attendance, personal Bible study and prayer, high standards of speech (i-e., refraining from 
swearing), using Sunday as a day of rest, and abstinence from drugs, alcohol and tobacco. 
He aclmowledged that abstinence had been a tradition rather than a prescribed teaching in his 
church, and noted that people who used these substances did attend his church regularly, and 
were accepted by other church attenders, including himself. 
Because of Adam's involvement in a charismatic church, his desire for greater personal 
charismatic involvement, and the fact that he had difficulty answering some questions about 
doctrinal issues, his faith was initially conceptualized as primarily experiential. Because of the 
importance of relationships within the Christian community in the experience and 
development of his faith, the importance he ascribed to group worship experiences, and the 
references he made to his role in a collective task of his church, his faith was summarized in 
the key word relational. When these perspectives were presented during the feedback 
interview, however, he responded that his faith was not experiential to the degree that was 
implied, that doctrinal issues were important, and that relationships had not always been as 
important as they presently were at that time. Moreover, there was still a strong individual 
component in all aspects of his faith, including the group worship services (e.g., individual 
preparation of one's attitude towards God allows for a positive collective experience). He 
agreed that describing his faith experience as a relationship with Christ would be more 
acwate, and more central than his identification with a Christian community or striving for 
more intense religious experiences. The key word relationship was therefore chosen as the 
key term for Adam. 
5.3 PARTICIPANT 2 (Beth) 
Beth, in middle adulthood at the time of the interview, had grown up with influences 
from two mainline protestant denominations. She reported feeling God's presence as early 
as age 10 or 12, and throughout adolescence. During university, however, she "fell away". 
She attributed this lack of religious interest largely to exposure to popular intellectual views 
such as the belief that God is dead, a view of religion as myth, and the feminist movement. 
She noted that she did not receive satisfactory answers to the questions she asked during that 
period, although she realized later that she was responsible to find her own answers. She also 
noted that, due to dficulties in her personal lie, she struggled with the Christian view of God 
as father. After manying, and as she had her children, she noted that she felt an emptiness 
(which she called a God-shaped void), and began a search for spiritual things. Although she 
was attending a church at that time, she perceived many of the practices as meaningless 
rituals, and did not observe personal meaning in the lives of individuals. Her search included 
asking questions, reading, requesting that the pastor of her church lead a Bible study, and 
taking religious studies courses. 
Several influences were seen by Beth as key in the renewing of her commitment to the 
Christian filith, and in the development of her faith after that time. The first, her conversion, 
occurred during a serious illness of her spouse. She had been experiencing a great deal of 
guilt because of negative attitudes towards his illness. One day in the hospital chapel, she 
repented of her negative attitudes, and felt God's love and forgiveness. She noted that a 
warm glow in the chapel (perhaps because of the sun shining through the windows) made the 
experience very special. She subsequently was baptized, and began attending an Alliance 
church. Other facton in the development of her faith occurred through her involvement in 
that church She was especially influenced by the pastor there, and in a Bible study group she 
attended. She appreciated the support from the pastor and church after the death of a sibling. 
Beth also reported receiving much support and encouragement in her faith f?om a parent and 
kom other family members. 
Beth descriied her faith as involving a real sense of God's presence in every situation. 
She believed strongly that God was ultimately in control and could bring good out of every 
situation, despite mistakes and poor decisions that people made. She noted that, in every 
struggle that she had, she prayed asking for guidance, direction, wisdom and strength. She 
added that God was part of the beautfil things in her life as well. The feeling of being 
connected, or feeling a union with God was very important to her. During the religious 
observance of communion, her experience of God had a mystical quality, and involved a sense 
of empowerment, affirmation of herself and God's presence with her, and a sense of being 
blessed and touched by God. She reported that she received this experience as she made 
herself availab1e to it, and that the spiritual high subsided over time as she became distracted 
by other concerns and focussed away from God. 
Beth was carefil in expressing her views about evangelism and the validity of other 
faiths. She felt that on some level there was a commonality among religions, and reported 
meaningful discussions of faith issues with persons of non-Christian faiths. Still, she felt it 
was important to give others the opportunity to learn about and join the Christian faith as long 
as this was done sensitively and non-coercively. 
At the time of the first inteniew, Beth had not been attending church regularly for 
about one year. She attributed this partly to major changes and conflicts which had occurred 
in the church she had attended, partly to the emotional demands of severe marital tensions, 
and partly to the lack of understanding she received from many church members about the 
marital difficulties she was experiencing. She &inned that her faith remained important to 
her, and that she kept it alive through individual Bible study and prayer, through contact with 
others whose faith was important, and through religious radio and television broadcasts. 
At the time ofthe feedback interview two years later, Beth noted that, although she 
wanted to become senled in a church, she had not yet done so due to personal struggles of 
a marital break-up, to major health problems she had experienced, and to the illness and death 
of a close fiend. She said she had changed as a person because of the difEicuit experiences 
over the past two years, sometimes feeling sadder and lonelier than previously. Because she 
had not yet found a regular church, she reported feeling restless. She noted, however, that 
her fiith was essentially unchanged in that she continued to experience God's presence as real, 
and that her sense of security and cordon from God was even deeper. Beth affirmed the 
description of her faith as extremely personal, and almost mystical. She expressed surprise, 
however, that such a deeply personal faith experience was not as crucial for all Christians. 
She affirmed the importance of her firm belief that God is ultimately in control and makes 
good out of every situation. 
Because of the importance of her personally experiencing God and the insights she 
gained as her faith developed, and because of the experience of her faith as real, the key word 
internalization was chosen to describe her faith. Beth was not completely satisfied with this 
term. Although she acknowledged the very real, personal nature of her faith, she noted: 
Well, what's b o t h w g  me is it makes me feel that somehow I'm important, 
and my mind, my heart. It's God that's important. He is all-powerfid. I guess 
it's his being, his expression that's important, and not me. So if 
'internalization' implies =ything on my part, then that's what I dont like. 
She suggested that "God's grace" came to mind as a more accurate descriptor of her faith, 
and, with fbrther discussion, agreed with the alternative key word tapestry, which she had 
used to describe God making all aspeas of her Life rneaningfbl and good. 
5.4 PARTICIPANT 3 (Caleb) 
Caleb had had no regular church involvement prior to age 10, when his parents 
became Christians. He was impressed by sigruficant changes in his parents after that event, 
o b s e ~ n g  that they seemed more peaceful, had an improved marriage, and treated their 
children more positively. At age 12, he made a commitment to the Christian faith through a 
prayer of achowledgement and acceptance of God, Jesus Christ, and the sacrificial death of 
Christ for sin. 
Cdeb reported that, from age 15 to age 17, he experienced a maturing of his faith, 
when he questioned some aspects of the Christian faith, discwed issues with older Christians, 
and did a great deal of reading. He continued to mature in his faith through ongoing 
discussions of spiritual issues with a Wend. Although they agreed about faith issues in many 
ways, he noted that his &end found it was important to personally experience a spiritual truth 
rather than simply affimhg it intellectually. Caleb acknowledged that this was generally not 
true of his own faith, at least not at a conscious level. As a teenager and young adult, he 
participated in short-term mission work, and was iduenced by fellow team members who 
demonstrated exemplary lifestyles, and discussed with him issues such as living out one's faith. 
They also demonstrated compassion towards vulnerable people, and the mission work 
allowed him to put these Biblical principles into practice. Later, he had another memorabIe 
experience of solidarity with fellow Christians while tree-planting when they planned and 
carried out their own communion services. 
A time when he reported that his faith was not growing occuned when his girlfriend 
broke up with him, about two years prior to the interview. He noted that, although he was 
angry with God for allowing this difficult experience to happen, he remained committed to 
his faith. Regarding his faithfulness he noted, 
Some of it was justza decision, some of it was I was not going to let this ruin 
my f~ th ,  I'm not going to let this totally, I'm not going to allow myself not to 
believe in God because of this. So, I may have, almost stubbornness in that 
way. But I think it's just got a lot to do with the grace of God. I don't know 
why I didn't, but I think largely that God allowed me not to, and gave me the 
strength not to. 
Despite the importance of interpersonal influences in his faith (both positive and 
negative), and the emotional impact of many of his experiences, Caleb's reported experience 
of his faith heavily emphasized objective evidence and logical soundness of the teachings of 
Christianity. For example, it was important to him to be able to present arguments for the 
existence of God, to have confidence in the historical accuracy of the Bible, and to reconcile 
scientific theories such as evolution with the biblical view of God as creator. This tendency 
towards rational issues sometimes infIuenced the interviewer, who at times became 
unnecessarily detailed or abstract. When Caleb was asked about experiential factors, 
discussions sometimes deviated into references to biblical prescriptions or descriptions of 
them, rather than his own experiences. Caleb found the Christian faith appealing because he 
beiieved it reflected reality. It did make sense to him in a more subjective way in that he felt 
at peace when he believed there was more to Life than simply the physical, every day world, 
or that there was ultimate good. He recognized that his experience of bis faith was largely 
"cognizant", and that he had difficulty expressing emotion. 
Despite his heavy emphasis on the rational aspects of the Christian f~th., and his 
admitted disrespect for Christians who did not take them seriously, Caleb did not appear 
threatened by the possibility of finding evidence that Christianity was not true. When asked 
about the possibility of corning to the conclusion that there was not enough evidence for the 
existence of God, he noted, in part: 
It's OK, it doesn't cause me anxiety because it's not very close to me; I don't 
see it happening, although I do wonder about the existence of God, and I try 
to look at it honestly and if you look at it honestly then you have to honestly 
consider the alternatives to your faith, I think. Although I do that, I, it's just 
never come close enough to the surface to really wony me, and I believe that's 
because it's not a feasonable alternative. 
In addition to describing rational aspects of Christianity, Caleb said his faith was the 
most important thing in his Life, and that it was continually developing in terms of right 
behaviour and of a deeper relationship with God (e-g., he had begun regular Bible reading). 
He noted that this relationship aificted his personality or behaviours. When asked specifically 
to describe his relationship with God during the feedback interview, he responded with some 
difficulty : 
I attempt to, well, I guess I do communicate with him [along the onesI4 I see 
modelled in the Bible, so through prayer and my worship. I've been thinking 
a lot about this idea of being in constant prayer, which I think means 
constantly having God on your mind or thinking about God and what he 
represents in your faith, constantly having that as part of your thinking, part 
me square bracket was used in transcribing audiotapes to denote a section of tape which 
was not clear. The phonetic impression was typed, if possible. 
of your action. I don't know, I think it's kind of hard to descri'be. 
Overall, Cdeb appeared to gain a great deal of satisfaction f?om being right, and 
agreed with this assessment during the feedback interview. He noted that, although his desire 
to prove he was right sometimes led to arguments over issues he knew were not crucial, he 
also felt strongly that concern about hurting people's feelings should not keep one from 
avoiding an important issue. Consistent with this attitude, he was described by family 
members5 as sticking to something once he set his mind to it, and also as being blunt. The 
observation was made during the feedback interview that the personal importance of knowing 
and deciding what was right was well-suited to his more conservative denomination, which 
provided stricter, more prescribed views on many issues than mainline denominations. He 
responded with openness to this connection, but noted that his denomination's answers were 
not always the answers he personally would like, such as the teaching that not everyone will 
be in heaven in eternity. 
During the feedback interview, Caleb acknowledged the largely cognitive nature of 
his f~th, as well as the subjective feeling of rightness provided by the cognitive defensibility 
of his fdth. The term rationality was chosen as the key term for Caleb. After the feedback 
interview, fbrther reflection suggested that the term make sense would be the most 
appropriate key phrase to ieflect this rationaVsubjective combination. 
A distinction between the terms "subjective" and "emotional" was clarified during the 
feedback interview: Caleb's faith was subjective (he used the word "emotional") in the sense 
that it made sense to him and gave him a sense of peace. In the more usual sense of 
"emotional", such as having strong feelings during prayer, he agreed that his faith was 
generally not emotional, and that his relationship with God was rational. Although he 
accepted that some people may have a more emotional experience of their faith, and, with 
balance, might even have a stronger fi-iith than his, he expressed the view that people must not 
be controlled by their emotions. 
'AS Caleb was self-nominated, the name of someone who had observed his faith was 
requested. He provided the names of a sibling and in-law, who were contacted briefly by 
telephone. 
5.5 PARTICIPANT 4 (Deborah) 
Deborah grew up in a country where the dominant religion was not Christianity. She 
noted that she was brought up in a Christian f d y  with loving parents, and regularly 
attended a mainline Protestant church with a pastor who had a caring attitude towards young 
people. She noted that these loving experiences helped her to grasp the notion of a loving 
God. At age eighteen, she gained a greater understanding of the Bible and Christianity, and 
"made a decision to become committed to Jesus Christ, ard to follow him". She noted that 
she was influaced by a church Bible study led by her pastor, and by an interdenominational 
evangelical student movement, which provided retreats and Bible studies. 
As a young adult, she attended a church which practised adult baptism, and decided 
to take this step. She said it was important to take a public stand in a country where other 
religions were dominant. However, she cheefly noted that baptism upon confession of faith 
was not crucial to her understanding of the requirements of Christianity, and that she was 
completely comfortable with the genuineness of faith of friends who had been baptized as 
infants. After immigration to Canada, Deborah and her spouse began attending an fiance 
church She noted that their choice of this church was largely influenced by the f?iendliness 
of the people and the pastor. The church became like f d y  to them. 
In descniing her fiiith, Deborah noted, "Well, for me, it's like a living relationship with 
a Living person, that's God and the Lord Jesus Christ". She spoke of communing with God 
through prayer and Bible reading and through the indwelling of God's spirit within her. She 
was quick to note that her mind was involved in this process, and that her faith was not 
irrational. In addition to time set aside for formal prayer, she also prayed many times 
throughout the day, such as when she was happy about something, when she was fearful 
about a situation, or when she thought of a person with a need. She often prayed for her 
children, and thanked God for positive experiences or events. Deborah described her faith 
as providing a framework for interpreting events around her (e-g., breakdown of families in 
society), and guidelines for behaviour (e-g., serving the disadvantaged). She said that she 
studied the Bible and that its principles had become part of the way she viewed things and 
the choices she made. 
Deborah reported that her faith had been influenced by many individuals whose daily 
lives she admired, and who had dealt positively with very dBicult circumstances (e-g. a 
suicide in the M y ) .  When asked about periods in her life when her faith was not strong, 
she mentioned a t h e  when she had just moved into the city, had not yet become part of a 
church community, and felt very isolated at home with small children Although she did not 
give up her faith during this time, she said that "it just didn't seem to progress and be 
encouraging". Her circumstances at the time of the i n t e ~ e w  were similar in that she had 
recently switched churches and did not yet feel a part of the new church community. In 
contrast, however, she was using the extra time she had to develop relationships and to do 
extra reading and studying; her faith did not appear to suffer fiom this transition. 
Deborah's description of her faith included her relationship with God, and the 
contribution of community to her faith was also important. However, given her desire to 
study issues about her faith, her recognition of the complexity of many issues, and her own 
emphasis on the mind in her faith, the rational elements in her faith appeared to be key in 
shaping her behaviours, relationships, and management of emotions. Therefore, the word 
framework was presented during the feedback interview as the key word to describe her 
faith. Deborah agreed with this summation. In the ensuing discussion of the contributions 
of emotional factors to fa& she attributed her rational, even-keeled approach to an emphasis 
on studying as she was growing up, and to the lack of traumatic experiences which might shift 
her focus onto more emotional issues. 
5.6 PARTICWANT 5 (Edward) 
Edward grew up in a large, poor family. Although his parents did not attend church, 
his mother arranged for him to attend Sunday school regularly, at an evangelical church which 
provided bus transportation. He acknowledged the importance of his peer group as he grew 
up, although he was ashamed of some of the activities in which the group participated, and 
later became disillusioned with its cliquishness. In his late teens, he was baptized in the 
church he had attended, but he noted that his lifestyle was not consistent with his professed 
commitment at that time. Later, when he made a more meaningfbl commitment to his faith, 
he was rebaptized. 
As a young adult, Edward continued actively searching for religious meaning. He 
visited several churches, but found them either politically too biassed, made up of people who 
were "all eighty years old", or containing people whose lives were not consistent with their 
professed faith. He did find a small Alliance church whose members were warm and 
accepting. He was also influenced by a coworker whose lifestyle he admired. At the same 
time as his spouse, shortly after the birth of their first child, Edward made a commitment to 
his faith. Edward had continued his involvement in the Alliance denomination, and served as 
a board member several times. He also reported that he had given talks to youth groups, and 
that people had expressed appreciation for what he said. 
Edward described his faith as real and true, and distinguished between using it as a 
crutch, which he said he did prior to his commitment (e.g., merely for extra support during 
insecure transition times), and having a genuine commitment, which included a personal 
relationship with God, behaviour consistent with biblical teachings, and acceptance of the 
authority of the Bible. He noted that he maintained his personal faith by regular Bible reading 
and participation in Bible studies. Behaviour he emphasized included abstention fiom alcohol 
(which he named Satan's number one tool), and loving family relationships. He said that many 
problems in life, though not all, could be avoided by living a moral Lifestyle. Maintaining a 
positive attitude was also important. He cited instances in which he had been able to maintain 
self-control in anger-inducing situations, and to let go of grudges against people who 
mistreated him by praying and giving the situation to God. His greatest stress in his faith was 
dealing with people whose behaviour was not consistent with their expressed Christian beliefs. 
For example, he found a coworker's complaining style di.Scult to bear, and was concerned 
about the coworker's negative reputation giving Christians a bad name. He also was 
disappointed when a person with whom he prayed a prayer of conversion failed to follow 
through on the commitment apparently made. On another occasion, he and his family 
considered leaving a church because of the mistreatment of the pastor by other church 
members. 
Although he emphasized that people were not forced into following God, Edward 
spoke a number oftimes of the temile consequences (i-e., helI, human misery on earth) of not 
llfilling God's requirements. Despite his emphasis on judgement, he said that he personally 
did not fear God or the ultimate judgement that was to wme, and that it was those who had 
rejected God that should be f a .  Although he acknowledged he sometimes questioned 
aspects of his £kith ( e g  , why God allowed abuse), and that he believed it was possible to lose 
one's faith, he did not believe it would happen to him. He felt that his faith was too closely 
linked to many other things that were important to him (e.g., positive relationships within his 
f d y  were linked to the biblical guidelines of marital faithfidness, and loving his spouse and 
children). Also, he expressed the belief that his faith was true and positive. 
In speaking of his fath, Edward used a number of cliches and made frequent 
distinctions between Christians and non-Christians (e.g., taiking of "the world" to refer to 
secular society). Often, he prefaced his comments with phrases such as, "A lot of people 
think", or "people don't realize", as if rebutting criticisms or objections to Christianity. He 
was emphatic that Christianity was not simply a list of dos and don'ts, and that it was real, 
rather than rnytlucal. He expressed distrust of university professors, who, according to 
university students with whom he was acquainted, had made derogatory statements about 
Christianity. 
Despite his tendency to use rather extreme expressions in t a b g  about his faith, (he 
noted that he had been called a bigot and a religious fanatic), Edward's reports of his 
interactions with others suggested that he enjoyed being with other people, and that belonging 
to a group was very important for him. His spouse, who was present at the feedback 
interview, agreed that he was a very social person (Edward was more hesitant about 
accepting this observation, but did not deny it). When it was suggested that he had a tough 
side because of his emphasis on consequences and judgement, he was less agreeable, noting 
that he encountered much tougher people in his occupation. He described himself as a rather 
emotional person, who experienced genuine concern for people, and became "choked up" in 
many situations (e.g., listening to sacred music). He said he did not show this emotionality 
with coworkers as much as with family or close church friends. 
The key word chosen to summarize Edward's faith was identity, which was used to 
reflect his experiences both in relationship to God, and as part of a group with a common 
commitment to God. He ;as hesitam in accepting the latter aspect at first, as he believed that 
his commitment to God was based on a personal conclusion as to what was right and me, 
and that he would stand against the group if he felt the group was wrong. H e  did agree with 
the notion of identity as si-g, "I'm part of a group of people that is following Christ". 
The ensuing discussion explored alternate ways to describe his faith. In the end, Edward 
concluded, 
We4 I want to identify with Christians, and with the particular fellowship. I 
want to iden@ with that, I want people to know that that's who I am, that's 
what I represent, and rm not embarrassed or ashamed of it. So if that's 
identity, fine, you know, that's great. 
The key word identity therefore was retained. 
5.7 PARTICIPANT 6 (Felix) 
Felix, a retired minister, reported that he had attended church regularly as a child 
(several denominations in succession), and as a young aduit planned to be a minister. His 
conversion occurred two years after he had begun post-secondary education towards this 
goal. He attended some religious meetings through the influence of a fiend, who was 
attending an Alliance Bible school, and whose Lifestyle involved more restrictions than those 
of Felix (e-g., he did not attend movies). His conversion occurred after one of the meetings, 
and he reported little understanding of what had happened at fint: 
... that Sunday night I went out after the service, I waked out of the church 
and then I came back in and I still don't know just what happened. But to me 
it was more senling the issue of whether I should go back to @resent college) 
or whether I should go to (Alliance Bible school), but the Lord did something 
for me that night and that's where I base my conversion when I really trusted 
the Lord Jesus Christ, because there was a change that took place ..-And the 
next Saturday night instead ofbeing at the theatre downtown (name of town), 
I was with a group of young people from the church there at a street meeting 
down in a town about 15 miles away at (name of town) ... 
As in the above quote, FeUs description of his faith was primarily through narratives 
of si@cant events or experiences. His stories suggested that his faith developed over time 
through a combination of objective learning and study, personally meanin- insights, and 
experiences of God intervening in his We. He had a very close relationship with his spouse, 
who also had a personal faith. He reported some of her experiences when asked to describe 
his own, and cited some of her insights as personally applying to him as well. F e h  mentioned 
a number of people who had influenced him, including his spouse, who experienced her faith 
very personally, and in a similar way to Felix. 
A major change in his Life occurred when Felix's spouse became a quadriplegic while 
their children were still young. Felix narrated many instances in which he experienced God 
providing strength in caring for her (e-g., patience, ability to go back to sleep ater adjusting 
her position), and said that others had commented on his positive attitude. Of the many 
difficult times he experienced he said: 
And some of those things that are, redy test your faith, and yet I said so 
often through the years that so many times we have to pray to God through 
the tears, but God gives grace, and He sees us through, and when it's aII over 
with (Laugh) we can just, Thank you Lord for meeting me during those times. 
He noted that God always provided for the practical needs of his f d y ,  such as a place to 
live and opportunities to pastor churches (many churches were unaccepting of his spouse's 
handicap). He also cited instances of God providing for material needs, changing 
interpersonal relationships and attitudes of people, providing comfort and peace, and 
empowering him in dieCicult situations. Felix frequently quoted Bible passages which had 
influenced him throughout his Life. These verses provided comfort, direction, and strength. 
He reported an experience which had occurred only a few years previously, in which he had 
overcome a ''besetting sin" (not specified) after he realized in a new way the meaning of 
verses which spoke of forsaking sin and having victory in the cross. He referred severd 
times to Psalm 37, which speaks of committing one's way to the Lord and trusting God. 
Although he related many experiences of God actively intervening, he also stressed the 
importance of people being active in pursuing what was right, and in doing as much as they 
could in a difficult situation. He reported that doing what he knew God wanted gave him a 
sense of inner peace. 
Felix reported that he spent two to three hours per day in individual prayer and Bible 
reading (His prayer life was cited as a reason for his nomination.). He said he followed a 
schedule to read the entire Bible at least once per year. He saw his praying as an important 
way of contributing to the needs of others, given the limitations of his age. He prayed 
regularly for grandchildren, for specific missionaries (some of them daily), for geographical 
areas of the worid, for leaders and structures within his denomination, and for other needs as 
he became aware of them. He also attended a weekly prayer meeting, where personal needs 
were shared and addressed in prayer. He noted the group was an encouragement to both him 
and others, and that, among other things, it provided "the reahation that you're still, you 
haven't been completely laid on the shelfhnd can be a blessing to someone else". When 
asked about his reaction when prayers were not answered (e.g., people not remaining 
committed to their faith), he noted emphatically that he continued to pray, and remained 
committed to God. 
Although the majority of what Felix said related to his persod experience, he at times 
diverged into broader social issues related to his faith. He was especially concerned at the 
changes in North American society, in which the Bible was no longer considered authoritative 
in moral or Iegal issues. In this context, he expressed strong disagreement with altering the 
masculine references to God in the Bible and with acceptance of a homosexual orientation and 
lifestyIe as created and condoned by God. He believed d t  Hitle?s massacre of Jewish people 
was a judgement against Israel for its desertion of God, and that North America deserved a 
similar judgement. 
Because of his frequent references to God's active role in his personal life, the 
complementary role which he expected of himseIf(e.g., do what you can, commit, mst), and 
the focus of his life towards pleasing God, the key word chosen for Felix's faith experience 
was relationship. He responded positively to this, saying, "I guess that is the essence ofthe 
Christian faith, it's [a] relaiionship." 
5.8 PARTICIPANT 7 (Gail) 
5.8.1 Interview with Gail 
Gail had grown up in an abusive, alcoholic family, with no religious upbringing ("like 
alls I remember hearing of a God when I was growing up was him being cursed"). She noted 
that "by the time I was in Grade 9, I was taking straight whisky in my thermos." When her 
children were small, and with the support of a family member, she left an abusive husband and 
was able to cut off ties with him. This break-up occurred prior to her conversioa 
Gail became a Christian in her mid-twenties, through the influence of a schoolmate 
in college. She noticed that the schoolmate did not go out drinking with her classmates, and 
Gail used to tease her send about her lack of swearing. The classmate persuaded Gail to go 
to a Christian singer's concert, which had a positive emotional, but not lasting, effect on Gail. 
Later, at a time when Gail had been feeling very depressed, and was contemplating suicide, 
her school friend happened to drop in. The friend later sent some tracts, one of which 
explained how to become a Christian ("The Sinner's Prayer1'). 
So I sat down, and, the [children] were in bed, and I'm reading this, and I 
don't understand what I'm reading, and I'm reading it again, and the more I 
read it, something starts happening inside. And I don't know how many times 
I read that prayer. And then I started shaking, and then I started just 
blubbering. And so my first reaction is, I gotta phone (fiend's name), see 
(Laugh) what she did to me, you know, so (Laugh) I'm phoning (fiend) and 
I'm, (next sentence in wailing voice) "Oh, I don't know what's going on with 
me! ", and she says, "(Gail's name), What happened? What happened?" 
(wailing) "I don't know, Pm reading, what's this sinner's prayefl", and she 
(Laugh), so she started crying. I said, "What are you crying for?" (Laugh) 
She says, "(Gail's name), do you know what you just did?" (Laugh) I said 
"No". And so she explained to me, she says, "(Gail's name), you just accepted 
the Lord into your life! " So we('re) crying together. 
Because Gail's friend was no longer living in the city, she asked an older woman, Kay 
(who was later interviewed* this study) to maintain contact with Gail. Gail noted that Kay 
faiffilly telephoned her each week to invite her to church, but that for several months she 
declined. Over time, she became more trusting of Kay, and Kay became a key figure in the 
development of Gail's hith. Gail referred to Kay as her "spiritual mom", and related a number 
of incidents in which her mentor had provided comfort, advice, or prayer when Gail had been 
emotionally distraught. They maintained regular contact, and Gad was involved in social 
events with her mentor's famdy. Kay also developed sigdicant relationships with Gail's 
children. 
During the first three years after her conversion experience, Gail noted that her faith 
was not strong. For example, she continued to go to bars at times, (a practice she gave up 
completely later on6) and, when she did begin to attend church, did not go regulariy. She 
tended to compare henelf davourably with other church attenders, and was quite hurt by 
insensitive comments made by others. She recalled being overcome with fears, such as the 
fear of Satan's power over her children., and a fear of being unworthy. She related one 
incident which had a powerfbl impact on her: 
I still remember, like when I fim became a Christian I didn't experience God's 
love, like, boom, right away It wasn't until months later, and it was at a 
Christmas setting at the church. And there was a, and we were all in a circle, 
everybody was handed a candle, and it started from the pastor, and he lit the 
next person's candle, and it was passing on God's love. And the closer it got 
to me, the more I started feeling claustrophobic, Like I couldn't breathe, and, 
like I just, to that point I couldn't believe God could love me. And even to 
light the candle 'bt I was holding, I didn't feel worthy of it. And when it was 
about two people away fiom me I just ran. I just ran. And I remember 
running into the bathroom and just crying and then someone came after me 
and just, just held me. And, you know, and that was God's love I 
experienced. And then I went back in there and lit the candle, lit my candle 
because it was like a breaking point. Like, I knew it was ok to be there and 
I knew that God's love was just so gentle. 
In addition to experiences in which God's love became very red to her, Gail described 
her f&th as becorning stronger as she realized that God was stronger than Satan's power, and 
that she could fight back. She learned to deal with her fears, as well as with bouts of 
depression, by taking to herself about the choices she had, by giving the situation to God 
(e.g., giving her feelings of anger towards a person to God), and by seeking help fiom other 
people (e.g., Kay or the pastor, or going to a prayer meeting at church). She noted that 
negative thoughts, as well as withdrawal from involvement in church activities, tended to be 
associated with decreased individual religious practices, such as prayer and Bible reading, and 
that she noticed a change in thought patterns (e.g., thinking a swear word) when she had 
been less involved in religious practices. She observed that she often was not aware of her 
%he eventually decided that going to bars was not in her best interest, as she felt such a 
visit would be the beginning of a downward spiral for her. This decision was made despite 
the advice of a Christian counsellor, who encouraged her to have the fieedom to go to a bar 
to socialize. 
@ual withdrawal fiom religious activity until, for example, someone called to find why she 
had not been at church Wrtfidrawal was often concurrent with a diflkdty in her family (e-g., 
a problem with a child). 
Gail descriied her relationship with God as very personal, and often very emotional. 
She used creative modes to communicate with God, such as writing letters or songs, and was 
often moved to tears by something that she read in the Bible. When the issue of cognitive 
versus emotional aspects of faith were discussed during the feedback interview, she 
acknowledged that her Etith was largely emotional. She said that she enjoyed going to Bible 
studies and learning new information about her faith, but that it was largely rneaningfid as it 
related to her, personally: "I don't try to sit down and rationalize. It's from my heart, it 
comes &om my he- and I just find it's, you can get bogged down in trying to (Laugh), you 
know, I keep thinking of blind faith, you know, if you have faith like a child, and that's what 
Fm like to the Lord, totally." 
When asked about her beliefs, Gail mentioned several beliefs that were typical of her 
denomination. She was also able to provide Links of these beliefs to her personal 
circumstances. For example, the belief in the Trinity was linked to three different ways that 
she had experienced God. The death and resurrection of Christ was linked to her own 
journey from death (her old life), to a life of hope, joy, and love. Her belief in a final 
judgement was linked to some nervousness (despite her recognition that the judgement was 
for those who had not confessed their sin), and a periodic prayer that God would show her 
"unclean" aspects of her own Me. 
Gail emphasized that her life would not be the same without her faith. In addition to 
the personal changes noted above, she related that her faith enabled her to do her job better 
(e-g., she did not miss work because of hangovers), and that she was trusted as a confidant 
by coworkers. She was confident that her faith would bring long-term changes in her family, 
inc1uding providing a heritage for her children. Since she became a Christian, several family 
members had also become Christians through her influence. She reported that she had 
experienced considerable stress when a newly converted sibling had become involved in a 
lifestyle she believed was morally wrong. She codonted the sibling about it, making her 
position clear. In the end, the f d y  member changed both LifestyIe practices and views to 
be consistent with her own, and their relationship was strengthened. 
A key phrase was presented during the feedback interview, which Gail agreed 
captured her fath: experiencing God's love. The word experiencing reflected the very 
personal involvement of Gail in her relationship with God, and God's love was the umfying 
element of her faith. 
5.8.2 Interview with Participant 11 (Kay) 
Because of Kay's crucial role in the development of Gail's faith, and with Gail's 
permission, Kay consented to be interviewed about her involvement in Gail's Life. Kay 
expressed considerable frustration with Gail's ups and downs in her faith (e.g., failing to 
attend church during "low" periods of stress or depression, or dropping out of programmes). 
She also noted that there had been times that Gail had had emotional outbursts during social 
gatherings (related to self-esteem issues), which had been awkward for other guests. She 
noted that Gail tended to have periods of withdrawal: 
She came a few times, and then I had to sort of back ofS you know, although 
that's been the pattern, all the time. Whenever she goes through a little, then 
she sort of builds a shield around her it would appear, that's how it feels to 
me, and then, just keep your distance, but I11 need you in time to come, you 
know, and then I sort of have to stay back a while. 
During Gail's periods of withdrawal, Kay noted that Gail often was not interested in praying, 
and may have been questioning God (e.g., blaming God for failing to protect her children 
from trouble). She noted that Gail often would ponder an issue by herself: 
... when I say she works it out, I don't know whether I can say that God gives 
the answers or wbat, but they come to her. The answers come to her. 
Because afterwards she says, "But then when I really thought it through", and 
then she'U give me the answer that I would have liked to give her in the first 
place, but I haven't, you know, again because I kind of feel like, Well, it isn't 
the time. 
Despite these ups and downs, she spoke enthusiastically of Gail's very deep faith: 
I think that when she came to know the Lord as her saviour, it was such a 
tunmound in her life, that I've, I'm sure it was real, really real, and so I, as I 
say, there are, in many ways, she's not a casual Christian, she's deeper than 
many many casual Christians ... I can't think of anybody that, where your ~ t h  
has made a greater'difference to your life than for (Gail's name), as fhr as, in 
my circle of fiends, you know. 
Kay was impressed by the major changes which had occurred in Gail's life, given her very 
difiicult pa* and noted that Gail would probably "be dead" without her faith. She expressed 
admiration for Gail's lack of resentment toward the family member who had been responsible 
for much of the abuse Gail had experienced. 
When asked how she coped with the ups and downs of Gail's faith, Kay said it was 
much easier because Gail was not her daughter, and that she would have dealt much more 
firmly with her own daughter. She confessed that she generally had great acuity 
wni?oming people ("I pray a lot"). However, she also noted that strong confrontation would 
not have been effective in changing Gail; in fact, Gail had told her that she would have broken 
ties with her long ago if she had been more forceful. When asked if she had ever considered 
giving up on Gail, Kay said that she never had (although others had suggested that she do so). 
She attributed the difficulties Gail had to her background, and noted that, with time, Gail 
continued to mature. 
Kay spoke very positively ("May he never leave!") about the pastor of their church, 
who had also been very supportive to Gail. She noted that he had joined the church after 
bitter disputes within the church, and had been able to help church members make peace with 
each other. She noted, "I sometimes think, you h o w ,  maybe his sermons aren't as profound 
as some, you know, but, we& he's warm, and he loves us all, and he, and we all feel like we're 
v q  special to him." Kay responded affirmatively to the suggestion that this influence may 
have had a ripple effect, helping those within the church to have similar attitudes towards 
others, and specifically in her relationship with Gail. 
5.9 PARTICIPANT 8 (Henry) 
Henry, a man in later adulthood, had been brought up in a large f a y  in a 
conservative religious group with a distinctive style of dress and strict religious practices. He 
described his father as "austere", and noted that, well into adulthood, he did not feel that it 
was worth having a relationship with him. As a teenager, he "rebelled" (his word) and left his 
religious goup, was married, and started a family. For many years, he did not attend church 
or observe religious and moral pfactices consistent with church teachings. He was, however, 
approached by a number of religious people, some of whom pressured him to become a 
Christian (which he resisted). He noted, however, that several were straightforward without 
pressuring him. 
Henry's coming to a personal faith came after a progressive search over a period of 
many years. He was very conscious of s W  practices and thoughts, and attempted in various 
ways to assuage his conscience, and to be acceptable to God.' He arranged for his spouse 
and children to attend church, and later began attending himself after overcoming his bias that 
church was for women and children. At one point, he decided to cease smoking and drinking 
alcohol. He Listened to Christian radio broadcasters such as Billy Graham, and read books 
relating to Christianity and the history of religious groups. When he had been attending 
church for several years¶ he began giving money regularly to the church, out of gratitude for 
the pastor's caring attitude manifested in a personal visit. Gradually, through the influence 
of another preacher's sermons and talks, he began to realize he was making a choice to reject 
God, and began to undentand the connection between the death of Christ and the possibility 
of forgiveness. After initiating a meeting with his pastor, he prayed a prayer of conversion. 
He noted, however, that he did not feel any different, and doubted his faith. He coped with 
these doubts by reminding himself that he had made a choice to follow God, and to "take him 
at his word". Two months later, however, he had a very emotional experience which quelled 
his doubts to a large extent: 
And the time came¶ 1 think, when there was a verification. I struggled on for 
a couple of months. I can remember to this day driving to (town) ... it suddenly 
occurred to me what God had really done. He had taken someone who was 
unworthy, whose life was 1 1 1  of sin, and had accepted him like he was. No 
questions asked. He already h e w  everything- He knew all my history. He 
could probably tell me things I wished I'd forgotten, or probably already had. 
But it occurred to me, I couldn't even drive the truck further. I stopped by 
' ~ e n r y  acknowledged the impact of his strict religious background on his keen guilt, 
noting that his spouse, who had been brought up in a mainline church, and who had also made 
a personal faith commitment as an adult, did not experience the issue as strongly. 
one of those cairns on the, little stone cairns on the side of the road, and it just 
struck me again and again what God had really done. It confirmed all of those 
things that I had wondered about, and it took that doubt away. You how, 
does God really do those things? It was a canfirmation. I spent some time 
cqhg, I spent some time, I don't know how long I spent at that cairn. I have 
no idea. I talked to God in a way that a person in that state might have talked. 
Although Henry was carefX to clarify that such emotional experiences did not define 
his Gth, and that the Bible provided the facts regardless of his feelings (e-g., the presence of 
God regardless of whether he felt that presence), he spoke positively about emotional 
experiences, referring to them as confirmations of the choices made, and as anticipatory of 
the experiences to come in heaven. 
Henry descri'bed a number of experiences in the Christian community, some of which 
he found very challenging (e.g., serious conflict among church board members within a short 
time of his conversion). He noted, however, that he was deeply influenced by a number of 
mature Christians, who lived exemplary lives and had a deep understanding of their faith. 
Despite the fact that his conversion experience clustered around resolving his sense 
of behavioural inadequacy before God, Heniy's description of his faith centred largely around 
appropriate behaviour or doing the right thing. Several times he mentioned discussions with 
other Christians about how best to apply Christian principles to a specific situation. An 
important issue for him was applying biblical principles in his work, which involved imposing 
safety standards on individuals and businesses. He weighed carefully the dficult task of 
enforcing costly renovations which might put someone out of business, and the responsibility 
to protect life and personal safety. He also used compassion in his decisions (e-g., not 
enforcing changes when infkactions were minor and the person was about to retire and was 
physically ill). Hemy gained a deep sense of satisfaction fiom knowing that he had done the 
right thing, and that what he did was pleasing to God. For this reason, the key word chosen 
to describe his &th was obedience. Henry accepted this unhestitatingly during the feedback 
interview. 
Henry deemed important his relationships with workers whose beliefs were dissimilar 
to him. He expressed the desire to be open and available to listen to people, and reported a 
number of people who had come to him with problems, and, with at least one person, to talk 
specifically about beliefs. He was well-known at work for his abstinence from alcohol, and 
was teased good-naturedly about it. He emphasized, however, that he did not want to give 
the impression that he was better than others: "I have to say that the only difference between 
me and them is that I have beer? forgiven. They have yet to reach that place, by their own 
admission". He felt that he had built relationships with people that might allow him to talk 
fbrther about his faith. Two years later, during the feedback interview, he noted that he 
would like to talk more specifically with them about the assumptions and teachings of his 
faith, noting, "I feel that they have some conceptions that are not born out by scripture at all. 
They need to know for themselves. " 
Henry held stricter views of m o d  issues than did other members of his denomination. 
He expressed concern about a gradual move within his denomination towards tolerance or 
acceptance of behaviours or lifestyes which he believed were clearly wrong. When presented 
with the ethical dilemma of lying in order to hide Jews during World War II, for example, he 
felt that the right thing to do would be to tell the truth, even though it might mean the end of 
his life and of those he was hiding. At the time of the feedback interview, he and his spouse 
were seriously considering leaving the Alliance denomination because of concerns about an 
apparent movement away fiom absolutes he believed were clear from scripture. One concern 
he expressed about the denominational structure was the movement towards providing 
greater power to individual congregations and to lay persons in making policies and decisions 
about moral and other issues, rather than entrusting the decisions to spiritual leaders. 
5.1 0 PARTXCIPANT 9 (Ida) 
Ida was attending a Bible college at the time of the first interview. She marked her 
conversion as a simple prayer at age three (by her mother's report). As she was growing up, 
she said her faith was positively influenced by her parents, whom she described as very 
exemplary in living the principles of the Bible. She noted that they regularly prayed and read 
their Bibles (her mother often spending hours at a time doing so). She also said that she never 
observed them fighting or arguing, although they had disagreements. She was instructed to 
read and pray individually as well (e-g., fifteen minutes each day), and she said that she did 
so, even when her faith was less important to her. As a teenager, Ida used her many talents 
in visible roles in her church, such as performing on a musical instrument, and being a 
counsellor at church camps. 
Ida said that a major change occurred in her life when, as a preteen, and for several 
years, she was sexually abused and harassed by male schocl peers: 
Ida: ... fi-om that point on I started hating my body because that was the thing 
that was getting me in trouble, and everywhere I went these guys would just 
keep on me and one guy kept on till I was in Grade 1 1, and so fiom Grade 6 
to Grade 11 is a long time ... And I began to get very, very, very, very hard. 
And, 
CF: Very hard in terms of? 
Ida: Just angry. Angry, bitter. And I was always very good with words, and 
codd talk any one into a comer, and cut. I was really good (Laugh) at cutting 
people down And that was one of my big weapons. When I felt insecure, I 
would stick my nose into the air and keep walking, or cut people down. 
Ida noted that, although she dated a great deal, she had great dficulty getting close 
to people, and became very angry with men for being interested in her. In later high school, 
she stopped attending church regularly, because it didn't interest her or seem important to her. 
She entered Bible school to please her parents. She noted that, during her first year of Bible 
school a peer that she dated abused her physically. Although she attempted to deal with her 
emotional turmoil with spiritual means, she was not successll: 
I became even more angry, and I mean I knew that I needed to read my Bible, 
so I did, and I tried to pray, but it didn't really work (Laugh) . You know, I 
couldn't figure out, well what in the world was going on? I mean, if your faith 
is supposed to be fieeing, why isn't it freeing? And that hstrated me. 
Ida said that a turning point came at the beginning of her second year of Bible school, 
when she realized and admitted the deep hurt she felt about the abuse she had experienced. 
She shared her experiences with her mother, who provided support in moving towards 
emotional healing.' Ida noted that after that point, her faith changed and she was able to pray 
more openly and freely. She gave God credit for bringing about this change. 
Ida described her spirituality as developing largely in the two years since that turning 
'When asked what was involved in emotional healing, Ida reported a number of processes, 
such as prayer, writing, talking with people, and remembering significant events. 
point. She noted that her present experience was more real, and encompassed every aspect 
of her Me, compared to experiences she had had in high school which had been primarily 
feelings. She repeatedly referred to her faith as a process, which included "taking to Jesus 
in my mind", understanding more about God and his qualities, learning to ma and depend 
on God, and developing desirable character qualities in herself (e.g., being loving, patient, 
joyfid). For this reason, the key word chosen to describe her faith was process, to reflect the 
aspect of "becoming" in her f ~ t h ,  rather than a static set of beliefs or behaviours. Ida 
concurred unhesitatingly during the feedback interview. She reemphasized at that time that 
her faith was going through a process, and that "my experience isn't going to stay the same". 
Ida's experience of her faith was very intense. Attitudes were very important to her 
(e-g-, seeking truth, putting one's whole self into whatever one does, developing qualities such 
as thirsting after righteousness or being meek). She had little respect for people who focussed 
disproportionately on external manifestations of their faith (e-g., donating money to the 
church, following the ten commandments). At Bible school, she had been strongly influenced 
by instructors who had disclosed personal weakness and struggles. Inspired by one of their 
instructors, she and a female peer had formed a close relationship in which they agreed to be 
accountable to and open with one another in their spiritual growth, meeting for several hours 
weekly to pray and talk. She reported intense personal devotion times (as long as four hours 
in the summertime), during which she read her Bible and worshipped God through writing 
poetry, singing, or writing music to accompany a Psalm. She also had a structured prayer 
time, in which she thanked God, confessed her faults, consciously submitted herself to God, 
made requests, concentrated on developing a specific quality, and prayed for specific famly 
members, fiiendg and organizations, as listed on a daily prayer schedule. She noted that these 
intense personal times were also part of the healing process as she dealt with sexual abuse 
issues, noting that she was able to address issues such as the problem of evil, the goodness 
of God, and the quaiity of compassion (e-g., being able to understand others with similar 
experiences). 
Ida's intensity of experience tended to be evident in her high expectations of herself 
For example, in one instance, when she failed to deal directly with her anger towards 
someone, she blamed her actions on her own stubbornness rather than a lack of self- 
awareness or a lack of skill. She viewed her times of irritability as lost opportunities to have 
a positive influence on other people. Ida tended to take a disproportionate amount of 
responsibility for the abuse she had received, such as focussing on how she may have hurt her 
abusers as well. At several points during the interview, when asked for more detail about 
comments which may have been considered critical, she tended to retract her statements (e.g., 
after saying that daily chapd meetings were tiresome, she gave an explanation, but then spoke 
about the positive aspects of chapel). 
The feedback interview with Ida took place two years after the original interview. At 
that time, she had finished Bible school. When asked how she or her faith experience had 
changed, she noted that, although her faith was similar to that described in the original 
interview, she was less idealistic than before. Part of this change may have been associated 
with her having become part of mainstream society, rather than the community life of her 
Bible college. She saw herself as less enthusiastic, and as having less confidence in her ability 
to stay focussed on her faith. She said that, as she read the interview transcript, she had 
noticed many influences of her Bible school classes, and said that, although she continued to 
have similar views, she would likely express them more diplomatically now. She said that she 
had never struggled with basic fundamental beliefs of the Christian fath (e-g., about the 
existence of God), although she had many friends with similar backgrounds that had. When 
asked about her tendency to take what appeared to be excessive responsibility in negative 
events in her life, she acknowledged that she had been told this before. However, she noted 
that at the time of her first interview, she may have been trying to compensate for a previous 
tendency to blame others excessively for her problems. She also said that, at the time of the 
first interview, she had been going through a stage of being nice, after being "not nice" for 
many years. When asked about the effects of the sexual abuse on her faith, she noted that she 
continued to have problems with trust, as manifested in her relationships with men, and in her 
own ability to trust God. She noted the discrepancy between her faith knowledge and her 
experience: "it's not so much trusting or not trusting the goodness of God, but trusting myself 
to be able to achieve the goodness of God, even though I know that it's not what I do, it's the 
grace of Go4 and that's in my head, but a head game, kind of, especially in regards to trust". 
5.11 PARTICIPANT 10 (Joy) 
Joy had been nominated by another participant in this study, who was acquainted with 
Joy through work Joy noted that, although she believed in God, she did not attend a church 
or participate in regular religious pra~tices.~ Things that Joy valued included health, money, 
fieed~~ndependence, happiness, and family. Because she had a chronic health condition, 
she worried about her health, and was upset by others who did not care for their bodies (e.g. 
frequently getting drunk). She did note, however, that she also had some unhealthy habits. 
Money was also important to Joy because there had been times in her life when she had had 
very little money. Although she was close to family members, and knew her parents would 
be willing to help her, she did not like to ask for help because she liked to be independent. 
Because of her independence, she avoided having others do her favours (e-g., visiting her 
when sick), and tended to take the role of the strong person during difficult circumstances. 
Of this role she noted: 
You kind of get stronger every time you have to be with somebody about it. 
It's a little part of you that gets a little bit stronger.. .so then I don't think about 
myseE cause I can [put] other people before me. And it works. It's a good 
thing. And if1 can show people that life is short and it's not so bad as what 
they make it, you can have a lot of enjoyment. 
Joy had experienced a number of cMicult circumstances in her life, including death in 
her family, a long-term abusive relationship, and stress of close family members. These 
experiences had an emotional toll, with periods of time when she would isolate herself, be 
irritable with others, and feel very sad. At the time of the interview, she noted that she had 
just come out of one of these periods, and had gradually begun to deal with her circumstances 
and the associated feelings. She had been influenced in this process by a number of important 
people in her life. For example, a friend had helped her gain confidence in her abilities, and 
to become more assertive. Her mother had encouraged her to continue when she doubted her 
ability to do so, and a coworker had provided advice which encouraged her to take a stand 
-- 
9The interview guide for the nonreligious participant is included in Appendix E. 
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and deal directly with difEcult circumstances. She had ended her abusive relationship. 
Joy had developed a number of attitudes that appeared to influence her approach to 
life. She noted that she liked to deal with dficult experiences as directly and quickly as 
possible: 
I kind of like, I pull myself together, and meet it head on. I d o n w  to tofind ways to 
go around things. The best way is just to face it. And whatever happens will happen 
because you have really no control of what things wiU turn out to be, really. I mean, 
if it's something, well I guess you do have control over some situations. Like, it's 
stressll when it comes to death and stuff. You have no control, you have to accept 
whatever it's going to be. And the best way I've found is just to do what I can, and 
that's all I can do. 
In addition to her practice of being strong, Joy reported that she also had learned not to let 
things bother her as much (e.g., a critical comment f?om someone). She had developed a 
"one day at a time" approach to Life. She noted, for example, that she spent money f?eely 
because the h r e  was unpredictable. 
Joy reported that she had spent a great deal of time observing and listening to people 
(e-g., in malls, in various work situations). She felt deeply for the problems she saw in others, 
and tried to help them in some way. Seeing people in difficult circumstances had also 
motivated her to avoid making similar mistakes, and to take steps towards m h g  and 
achieving her own goals. She tried to keep her conscience clear, so that she would have no 
regrets later, when the opportunity was no longer available to make changes (e.g., when a 
death had occurred). 
Joy described herself as a thinker, trying to make sense of events she observed. To 
some extent, she adopted the view that "what goes around comes around''. She described, 
for example, how someone who had hurt her had later experienced dif£icult circumstances. 
She also noted that negative events happened to her because of predictable reasons. At times, 
however, she did not understand people's motives and some events were apparently random 
and could not be explained. 
Joy had very little involvement with organized religion as she grew up, and had 
experienced some negative experiences with religious people. She felt "downcasted" by those 
who were religiously involved, and excluded by religious social circles. She also noticed 
inconsistencies in those who practised religion (e.g., getting drunk one night, and going to 
church the next day). She beIieved that she had no need of organized religion, and that it did 
not make one a better person. In tern  of physical or material "rewards" of religion, she did 
not believe that religious involvement had any benefits. She cited an example of a diligently 
religious neighbour who had suffered much pain from a terminal illness later in We. She also 
questioned the lack of intervention of God in the death of a close family member. 
Regarding refigious practices and spiritual experiences, Joy reported that she used to 
be superstitious (e-g., wearing a specific article of clothing for an exam). Based on her 
experiences (forgetting to wear the clothing and not having negative consequences), however, 
she had abandoned such beliefs. She did report supernatural experiences in the form of 
spiritual beings in two places where she had lived. She reported that in both instances the 
"ghosts" were friendly. In one case, she reported being helped by a spirit: 
I heard something at the door. And when (Laugh) I went to bed at night I had 
two knives, and they were big butcher knives that I kept at the head of my 
bed, cause I was scared and I was by myself, and the patio door lock was 
broke, so I had sticks jammed in there1'. And I heard this at the door. And 
this was the duplex that, every time you walked by the closet, it felt like 
something touched you. And I heard this at the door, and I woke up, and I, 
kind of laying there, I thought, well, Ill get up and check this out. And I went 
to sit up, and I had a water bed at the time, and I went to sit up, and I heard 
this (makes sighing, exhaling noise), Like that, it was like something pushing 
me back down, and it was the feeling that, don't worry, nothing's going to 
happen And it really (Laugh) keaked me out (Laugh) because it was like it 
pushed me back mi, and I just laid there. [In] a little while, there was nothing 
at the door, I never heard anything. 
When asked about praying, Joy reported that she did pray occasionally, but it was not 
easy or natural: 
I'm not, ok, when I say prayers on my o m  I don't make a habit of it, like if 
I'm going to bed and something's bothering me, to pray about it. Pm kind of, 
what will happen will happen When my (relative) was in the hospital ... I made 
my little prayer, but I couldn't, I really, I felt so uncomfortable trying to make 
that little prayer, you know. 
When asked to describe her understanding of what God was like, she said she had never 
''A rapist had been reponedly in the area at the time. 
thought about it, and could give no impression of God. Although she mentioned seeing 
movies about the life of Christ, she decided that they did not embody her understanding of 
God. Subsequently, she said that her understanding of God had no impact on her We. 
Because of her emphasis on being strong, on taking care ofothers, and on actively 
gaining control of her life, the key word chosen for Joy was independence. Her difficult life 
experiences provided opportunities to develop this quality a great deaI, at times when support 
from others was lacking. Although she cared deeply for her family and others, and had 
benefited fiom relationships with others, it appeared that the positive changes in her life 
occurred when she took initiative in gaining control. Despite her active approach, she 
acknowledged her inability to change some things. It may be that her casual approach to 
money management, as well as her unhealthy habits, reflected this sense of futility. 
Joy commented that she talked more in the interview than she normally did, as she 
tended to listen more than she talked. At times, she showed discomfort with questions and 
comments intended to clarify her comments, and was sometimes defensive. For example, 
when asked about an unhealthy habit given the importance of her health, she soon changed 
the subject to the inconsistencies between lifestyle and beliefs of religious persons. 
Although the interview with Joy had moments of affirmation and pleasant social 
interaction, there seemed to be less connectedness between Joy and the interviewer than in 
most of the other interviews. This was evidenced by a sigdicant amount of initial 
misunderstanding of ideas provided by Joy, (as judged during transcript analysis), as well as 
by a greater subjective feeling of discomfort on the part ofthe in te~ewer .  This atmosphere 
may have been affected by several factors. First, there were several interruptions in the 
interview, including telephone calls and a visit fiom police about a recent break-in, which in 
itselfundoubtedly caused stress for Joy. Second, the fact that the interview questions were 
being used for the first time may have made the flow of the interview less smooth (later 
analysis suggested a number of changes in format would have been appropriate). " Third, the 
differences in views and lifestyle between interviewer and interviewee were greater than with 
"The h t  interview with a religious participant was similarly less smooth in terns of the 
flow of the interview and follow-up questions. 
the other participants, and may have had an impact on the degree of waxmth during the 
interview, despite efforts to affirm her views and her strengths, and to address her discomfort 
with the interview format (e.g., explaining the reasons for clarifying questions and 
cornrnent~)~~. 
Although several telephone feedback sessions were scheduled, they were cancelled 
or not attended by Joy. 
5.12 PARTICIFANT 12 (Lois) 
Lois reported growing up in the Roman Catholic church, attending church regularly 
until early adolescence. She noted, however, that she did not understand many things about 
the Christian faith until later in life. Other early influences included a Christian radio 
programme to which she listened with her father, who also told her about Jesus. Lois had 
many ditficult experiences as a child, including a parent leaving her family when she was 
eleven She then took on many family responsibilities, and stopped attending school. As an 
adult, stresses included an abusive spouse, poverty, bringing up a large number of children, 
deaths of several family members, conflict within her family, lie-threatening accidents and 
health problems, and racial and economic discrimination. Although she reported that she 
became "born again" in her late thirties, she cited a number of instances prior to this time, in 
which she had experienced God's protection, love, or comfort. She attributed these 
experiences to God's grace and mercy. Lois noted that, prior to becoming born again, she 
struggled with addictions to gambling, smoking, and drinking alcohol, and that she lived with 
men to whom she was not married. She credited God with delivering her from these 
practices. 
In describing her fm Lois spoke of many instances in which God had provided for 
a need (e.g., money to pay a bill), had provided insight (e.g., about the evil associated with 
the alcoholic lifestyle), had empowered her to do something (e-g., forgiving someone who had 
I Z 1 t  should be noted, however, that there were dissimilarities with some of the other 
participants as well (e.g., gender, biblical interpretations, education level), and varying 
degrees of attunement within the intenriews. 
wronged her), had met emotional needs (e.g., comfort after the death of a f d y  member), 
and had guided her into opportunities to talk about her fsith with others. She noted that, 
since becoming born again, she had gained a greater understanding of the Bible and studied 
it daily. Throughout the interview, she made frequent references to biblical passages. She 
had attended a number of churches which she felt did not provide adequate teaching of the 
Bible, but was happy with her cument church. 
In addition to learning from others, she also experienced charismatic spiritual 
phenomena, such as speaking in tongues or receiving personal messages fiom God. For 
exarnp le: 
Anyways, this one time I was dreaming.. . 13ail of a sudden I heard him speak, 
and he said, I seen this wheat shaped like a triangle like this ... I looked at him, 
he said, Look, so I looked ... and he said, That's how we should be in the Lord. 
First he said the chapter. He said the chap, I heard him say the chap, and then 
I seen this, the shape like this.. .and he said that's how we should be, and he 
paused, in the Lord, he said, lmit together, he said, knit together. (Mhm)" 
And I seen it up close like this, up close, it, when you're awake and put 
something up to your face like this, you can't see it, right, but in here I seen 
it up, right up to here, and I seen the intricate parts so, woven and intricately 
knit together like this, and it was so neat, you know ... And I thought, well, 
what does he mean by that? So I prayed about it. Next day, I woke up, and 
I got up, and it came to my mind what I seen there. So, I thought to myself, 
well, I said, lord, Well what is it? I said, What is it? You h o w ,  because you 
have to ask for what would be, what he wants to show you or what, you 
know. You ask him So I asked, and I said, Well, what is it? What is it you 
want me to know? So I prayed about it that day, and for, third day he showed 
me what it was. pa], he shows you. God is real (Mhm). So I was opening 
my Bible, cause I read (present tense) the Word, you how,  and all of a 
sudden, I opened my Bible and right there, just like he pointed it to me, well, 
right here, you know I could have looked at Ephesians, start reading it, it's in 
Ephesians, but instead it was right here, and this is where he showed me. It's 
in Ephesians chapter 4 verse 16. Talks about walk in unity. It's a, you know, 
but you know what it says here? It's what he meant. Right there, (reads) ... 
Lois later shared this revelation in her Bible study group, which was studying the book of 
13~ois tended to repeat parts of her narratives, and some of these parts have been left out. 
"Short affumative acknowledgment such as "Mhm" by the i n t e ~ e w e r  are indicated in 
round brackets in the body of the participant's speech. 
Ephesians, and was well-received. 
Lois also noted that she experienced discrimination within some of the churches she 
had attended because of her visible minority status, her poverty, and her past lifestyle. She 
emphasized the importance of Christian love, noting, "...anybody can say theyre Christian and 
not have the love for one another. Doesn't matter what diierent colour of skin you are, or 
who you are, where you are &om., what class you're from, even if you're dirt poor. And a lot 
of them don't take God's word literally. They don't." She also noted, however, that she had 
forgiven the people who had treated her badly, and prayed for them. She had told a few of 
them so, and had asked for their forgiveness for her part in the conflicts. 
Lois saw evangelism and discussing faith issues wirh others as very important in her 
faith She distributed tracts in the downtown core of her city, spoke openly about her faith, 
1 
and invited people to her church She reported that a sizeable number of people had become 
Christians through her efforts. She noted that she daily depended on God's guidance in 
choosing to whom she spoke, and prayed for openness to God's leading. She also travelled 
extensively (e-g., to northern communities), speaking to various groups about her faith- 
Given that she reported no regular income, this was a rather impressive accomplishment. 
1 In many ways, Lois's faith provided her with dignity, power, and purpose, given her 
racial, educational, socioeconomic, gender, and previous addictive disadvantages. In one 
narrative- she provided instruction to a well-educated stranger: "and he had this really high- 
class language- Like (Laugh) I didn't r d y  understand.. .I couldn't utter all those heavy, heavy, 
high-class words, whatever he was talking about. So I just told him in plain simple English 
about the gospel." In day to day living, her belief that God had a purpose in the events that 
happened to her was Linked with a sense of the importance of her personal actions and 
attitudes. Her experiences ofpersonal communications from God allowed her to take a stand 
in situations where she believed that others (inctuding other Christians) were wrong. Her 
experiences of being penonally cared for by God provided her with security, given the many 
instances where human supports had been inadequate. Because of the impact of her faith in 
these areas, and her strong sense of God's personal intervention for good, the key phrase 
chosen for her faith was experiencing God's power. 
5.13 SUMMARY AND KEY WORDS FOR PARTICIPANTS 
The above summafies have been provided as illustrations of the variety of religious 
experiences among individuals, and of the ways common aspects of religious faith are 
manifest in individuals. These summaries also provide background information for the group 
trends to be presented in Chapter 6. To summarire key information about the participants, 
Table 5-1 Lists the key word or phrase chosen for each participant," a brief rationale for the 
key word, an interview quote illustrating the term, participant response to the term, and 
changes in the key word or phrase (if any) made after feedback. The transcript segments in 
Table 5-1 were selected to provide a sample of the person's experience, but all available 
information about the person was used in choosing the key word or phrase. More detailed 
information about the individuals is contained in the participant summuies. 
Except for the non-religious participant, all final key words or phrases encompassed 
some aspect of God. In fact, the two respondents who disagreed with the original key word, 
and the participant who required more clarification, did so because they felt tkat God's role 
with the individual was not emphasized strongly enough. At least five of the key words 
(Adam, Felix, Gail, Ida, and Lois) directly reflected some aspect of relating to God16 
"Because Kay was inte~ewed primarily about her involvement with Gail, and was not 
asked the standard interview questions, a key word was not chosen for her. 
"Although the quote provided for Ida uses the word "Christ" rather than "God", other 
parts of the transcript use the word "God" in similar contexts, and the two terms are 




(Regarding original key word!.) "We've been 
attending a home cell this year ... the small 
numbers are more conducive to opening up and 
expressing individual feelings and ideas.. . I 
think it has allowed us to practise whatever, 
hospitality, sharing, uplifting, supporting, those 
types of things, that I think a church should 
do ... I guess it helps one's self-esteem as well tc 
know that you're being there for someone else 
but also that they're there for you and that you 
have that, a common bond." 
(Regarding final key word:) 
"...there's no doubt that there is conflict or 
whatever and unsettling events in your life, but 
I still feel that knowing Christ is the foundation 
or stabling effect on my life.. ." 












primarily within the 
collective experience of 




other Christians have 
not always been as 
important as at 
present 
"individual 
component is strong, 
and can influence 
collective experiences 
-relationship with 
Christ is more 
suitable: 
"I'm not sure that my 
identity ... is 
necessarily drawn 
From other people. ..I 
think that relationship 
is the foundation." 










Table 5-1: Key Words and C( 
Illustrative Quote 
"So we went to this Alliance church, and from 
the minute we walked in that door, we were 
welcomed with open arms. Even with all our 
faults we had, our attitudes towards moral 
issues, we were good people, but we weren't, 
we certainly weren't, didn't have Christian 
standards in our lives. These people welcomed 
us in there, and invited (us) out to things, and 
we were struck by how loving they were, and 
we was struck by how much hn  we could have 
without all the partying and the boozing, or not 
partying, they party, they had fun, but without 
all the boozing and running around. And that 
really struck us. And we started going there 
and really enjoyed these people, and of course 
we started gettin the gospel preached at us and 
now we were listening to it. " 




peing part of a group 
that follows Christ) 
ml (Continued) 
Participant Response 
-clarified that his faith 
commitment went 
beyond simply being 
part of a group, in 
that he would remain 
committed even if 
others left the faith; 
-after this 
clarification, agreed 
with key word 
Key Word or 
phrasea (Final) 






'. ..that the children will see that things of 
Zhrist, theirjairh, isn't something just for 
Sunday, and for club night, but it's something 
For seven days a week! In the home, in their 
ousiness, in their relationships with their 
neighbours, and, that Christ is real, that your 
Faith is more than just something up in the heac 
But it, your whole life is regulated by your 
relationship with the Lord." 
"And so right away (the pastor) reassured me 
that, you know, that shouldn't have been said, 
you know, the other person probably didn't 
know that it actually did hurt me. And he said 
that, like, he sort of apologized, he said he war 
sorry that 1 had to hear something like that. 
And then he asked if he could pray for me, an( 
I said, Oh, yes. And then, his prayer, it was ju 
a reassurance of God's love for me, And it wa 
just reassuring and listening to his prayer, and 
building me up, you know, in that prayer. And 
it wasn't long, it was, you know, just a nice 




~ o r d l ~ h r a s d  
RELATIONSHIP 
(faith experience is 
based upon a 
relationship with God) 
EXPERIENCING 
GOD'S LOVE 
(all other aspects of 
faith are based on the 
assurance of God's 
love) 
:~r l  (Continued) 
Participant Response 
-agreed: "Awesome. 
Because it's what I've 
longed for all my life, 
you know, is that 
genuine true love, 
that wouldn't hurt me 
or whatever, and, like 
I say, I truly don't 
believe I would be 
where I am at today if 
it weren't for God's 
love," 








Table 5-1: Key Words and Cl 
Illustrative Quote 
"...doing right if your motive is right. If you're 
trying to do what is right merely to touch all of 
the buttons so that God is happy, when I 
haven't done a lot of evil, and somehow the 
good will outweigh the bad, it wouldn't stand 
the scrutiny of scripture, you know, it would 
fail. I think on the other hand, to do it out of a 
heart that is willing to be moulded by God and 
to do what is right, not for your own sake only, 
but so that others might benefit somehow as 
well. " 
- -- 
"...it's obviously a process and the process 
comes in, I'm always talking to Jesus in my 
mind, I mean, if I'm struggling with something 
the first person that I will go to is the Lord..I 
guess the moment by moment thing is just 
letting myself rest in Christ; and understanding 
Him as a person, not just as a force." 
nments for Each Indivi 
Original Key 
~ o r d l ~ h r a s d  
OBEDlENCE 
(the task of a Christian 
is to find what is right, 
according to the Bible, 
and do it) 
PROCESS 
(faith experience is a 
continual process of 
getting to know Christ 
and trusting him) 
url (Continued) 








Table 5-1: Kev Words and Comments for Each Indivi 
Illustrative Quote 
"...my friend was in the front with him. They 
were talking and they were just driving me 
home from church. I was sitting in the battk 
just looking around, just waiting to be dropped 
home.. ."Did he ever give you a scripture?" he 
said to this friend of mine, and my friend said 
"No.". . . And he turned around and he took a 
glance at me, this pastor, he said, "What about 
you?" he said, "(Lois), Did the Lord ever give 
you a scripture?" I was going to say "No," but 
you know, before the 'Wo" would even come 
out, you know what came out? "Psalm 91 ," I 
said, and I thought, "Oh, my goodness! What 
did I say that for?" ... I thought, "Boy, I can 
hardly wait to get home to find out what 
(Laugh) Psalm 91 said".. .And so I stuck to that 
one, too. I held onto it because I needed it, for 
the things I went through after. Because there 
was a time of testing and refining [where], 
you'll go through a refining process, you know. 
And it's the one he (the Lord) gave me." 





:God responds to 
naterial needs, gives 
jignity, provides power 
:o break away from 
harmfbl habits, provides 
:omfort, and gives 
direct help in 
underst anding biblical 
concepts) 





Key Word or 
phrase" (Final) 
not applicable 
(i-e., either d e s c n i  thkr faith as a relationship with God, or as experiencing some personal 
aspect of God). For the others, although a relationship with God was mentioned (either 
implicitly or explicitly), their faith had a somewhat Merent emphasis. The emphases of Beth, 
Caleb, and Deborah had a strong meaning component (e.g., their faith provided a kamework 
for interpreting events). Edward's styie of faith involved identity with a group of Christians, 
while Henry's faith centred around behaviour consistent with the teachings of the Bible. In 
contrast to the religious participants, for whom the existence of a relationship with God 
implied some degree of inadequacy in themselves, Joy's experience was apparently based on 




6.1 THE RELIGIOUS PARTICIPANTS 
This section is intended to provide an overview of the nature of the present sample 
of religious participants, and of the features of their faith experiences as a whole. Issues 
relating to the non-religious participant will be addressed in Section 6.2. Later sections will 
address more specifically the findings obtained through interviewing and coding procedures, 
the choice of a core category, and the conclusions and summary model of the findings. This 
sequence of presentation approximates the sequence of data analysis which led to the choice 
of cure category and, ultimately, the explanatory model. 
6.1.1 Beliefs 
Information about participants' beliefs was taken fkorn their responses to the interview 
question about their beliefs (see Appendix E), as well as references to their beliefs in other 
contexts (see also cognitive/theologica1 category of codes in Appendix G). As a whole, the 
religious participants reported beliefs and experiences consistent with evangelical doctrine, 
and with official Alliance doctrine (see Appendix A). This suggests that, generally, the 
present sample conformed ideologically to the perspectives of their denomination. Beliefs 
participants cited as important to their faith included beliefs in the existence of God, the 
Trinity, the personal involvement of God with individual human beings, the sovereignty of 
God, the divinity of Christ, the resurrection of Christ, the Bible as having ultimate authority 
in mod  issues, eternal life for Christians, the expectation of a final judgement and punishment 
for those who did not believe in Christ, and the expectation of the second coming of Christ. 
Participant descriptions of the second coming were not as specific as the information included 
in the statement of Gth, such as the belief that it "is imminent and will be personal, visible, 
and premillennial", nor did they make the link noted in the statement of fhith that "this vital 
truth is an incentive to holy living and faithfd senrice". Several participants noted they did 
not fblly understand the issue of find judgement (i-e., hell for those who had not made a 
commitment to Christianity), particularly as it related to people who had not been exposed 
to Christian teachings, but expressed confidence that God's judgement would ultimately be 
fair. The judgement of unbelievers was dted as an important reason to tell others about their 
faith One person, apparently inconsistent with evangelical teachin& believed that there was 
a common truth across religions (e.g., Jewish, Buddhist, Islamic) which transcended 
specifically Christian beliefs; the participant nevertheless felt it was important to telt others 
about the faith, provided they were not pressured. 
Consistent with the Statement (though not mentioned as specific beliefs), participants 
cited the church as important to their faith, and associated with others of similar beliefs. Also, 
consistent with the statement, which specifically mentioned the practice of healing, eight 
participants mentioned being healed by God. Most of them referred to healing of negative 
psychological experiences, but at least two reported physical healing. Several mentioned 
instances where prayers for healing were not answered. 
Though participants did not generally cite belief in the Holy Spirit when asked about 
their beliefs, most mentioned the Holy Spirit in their experiences (e.g., as personally involved 
with them, giving them power to cany out tasks). 
One aspect of their experience of the Holy Spirit, however, may have been 
inconsistent with the Statement. The Statement of Faith refers to the experience of being 
filled with the Holy Spirit and notes, "This is both a crisis and a progressive experience 
wrought in the life of the believer subsequent to conversion." In another item, the Statement 
says, "The Holy Spirit is a divine Person, sent to indwell, guide, teach, and empower the 
believer, and to convince the world of sin, of righteousness, and ofjudgement." A number 
of participants cited experiences which would appear to contradict the notion of experiencing 
God's power (other than in the role of conviction of sin, righteousness, and judgement) only 
after conversion For example, one participant cited a healing experience prior to being "born 
again", in which God's presence was felt to be very loving and powerful. Another participant 
mentioned several influential events prior to his identified conversion and then equated pre- 
and post-conversion experiences: "it's just a continuous process, where the Lord has 
continued to be working in my life, and I think it's still like that, continually working". 
Another participant noted that an emotional or "crisis" experience (i.e., understanding in a 
personal, deeply moving way God's love and sacrike) did not occur until about two months 
after a formal prayer of repentance and commitment to the faith, thus challenging the 
assumption that conversion and "crisis" occur simultaneously. 
Participants varied in some d o c t ~ a l  views, such as hnhianism versus ~alvinism,' 
or about the adequacy of infant baptism rather than believer's baptism. This was consistent 
with Alliance tradition, which did not take a doctrinal stand in these areas (see Section 3.4). 
In general, participants were quite strong in their view of biblical authority, and distinguished 
themseives f?om those who had less literal interpretations of the Bible, and who had greater 
acceptance of choices such as abortion and sexual activity outside of marriage. Some 
participants expressed traditional views about gender differences (e.g., that women were less 
rational than men in making decisions). 
In summary, participants appeared to have a range of views consistent with those of 
religious groups considered evangelical and possibly fundamentalist (Bibby, 1993; Kellstedt 
& Smidt, 199 1) and, in particular, with specific Alliance doctrine. There was some evidence, 
however, that, for at least some participants, doctrinal distinctions between pre- and post- 
conversion did not reflect actual experience as much as the Statement of Faith might imply. 
6.1.2 Religious Practices 
This section is bast@ on information obtained 6om responses to the interview question 
concerning religious practices (see Appendix E) noted during coding review (see Section 
4.3.7). and on relevant information provided in other parts of the interviews (see also 
'The distinctiot? between these two views is provided at the end of Section 3.4. 
behaviour categories of codes in Appendix G). All but one of the religious participants 
identified with a church and appeared to attend regularly.' In addition to formal church 
services, most were also participating in a smaller group in which biblical topics were 
discussed, and in which there was some focus on individual needs of participants. Most 
mentioned formal roles in their churches or other religious bodies, such as serving on church 
boards, teaching Sunday school, involvement with youth, providing musical perfomces,  
speaking to groups, and caring for technical equipment. Many also linked less formal 
activities to their faith, such as providing hospitality, helping people with material needs, 
telling others about their faith, befi-iending more vulnerable or less mature persons within their 
church, and generally trying to apply the principles of their faith to daily living. Several 
mentioned making financial donations as important religious practices. 
All religious participants cited the importance to their spiritual development of 
regularly praying and reading or studying the Bible (and possibly other religious literature). 
AU cited instances of doing so, and most said they tried to do so (or did) every day.' Length 
of time per session varied fkom a few minutes to severaf hours'. Prayer outside of this 
devotional time was also practised. In addition to formal prayers such as prayers before meals 
or prayers with a spouse, participants frequently mentioned praying throughout the day (e.g., 
they would pray as they thought of a person with a need, when they were experiencing 
emotional distress or elation, or when they desired wisdom in making a decision). 
'~articipants were not generally asked about fkequency of church attendance or other 
religious practices, but most provided information to suggest that their church attendance was 
regular (i.e., one to three times per week). One participant did not idenm with or regularly 
participate in a church. Another participant noted periodic lapses in church attendance (e.g., 
ocwiohalIy missing several consecutive weeks), despite strong identitication with the church 
and close relationships within the church. 
%e fkquency and intensity of personal Bible study and prayer was not a formal question 
in the interview guide, and therefore information about this practice was not systematically 
gathered. 
'For those who reported longer personal devotional times, a structured schedule was 
followed, such as  prayer for specific groups of people for each day, or focusing each day on 
a particular quality the person wanted to develop. 
Participants regularly participated in communion (known as the Eucharist in some 
church traditions). Several meanings were linked to the practice, including remembrance of 
Christ's sacrifice, celebration (e.g., of God's provision for salvation), ~e~examination a d 
confession of sin as one prepared for communion, the experience of refreshment or being 
strengthened by God as the elements were consumed, and the experience of solidarity among 
Christians. 
"Believer's baptism" (i-e., baptism based on affirmation of faith, generally as an 
adolescent or adult) was spontaneously mentioned by about half of the religious participants, 
and several who had previously been baptized (e-g., as infants, or before they had a U 
understanding of their faith) were rebaptized after their identified conversion experience. 
References made by participants to baptism in generat, combined with the recognition in the 
Statement of Faith of baptism as an important part of the work of the church suggested that 
most, if not all participants had been baptized as a formal acknowledgement of their faith. 
Variations in style of religious practices which participants found acceptable included 
type of music and worship style in church services, scheduling of church programmes, or 
method of baptism (i.e., sprinkling versus immersion). Some participants were wary of 
certain variations, such as more extreme charismatic practices. 
With the exception of one participant who did not attend church regularly, then, 
religious practices were consistent with typical practices of evangelicals, and with 
denominational expectations (Bibby, 1993; Appendix A). Comfort with variations in religious 
practices appeared to decrease as degree of deviation &om traditional evangelical practices 
increased, although there were individual differences in acceptance of unconventional 
practices. 
6.1.3 Background and Current Religious Experiences 
This section is based on information from responses to interview questions concerning 
general influences and influences of other Christians on religious experience (see Appendix 
E), as well as on relevant information gathered in transcript reviews (see Section 4.3.7). All 
but one of the religious participants had been exposed to regular religious teaching for at least 
part of their childhood, most of them in their homes as well as at church. Only one 
participant, however, had exclusively attended church within the AUiance denomination. Two 
had begun attending the Alliance church during mid-childhood, and two others had attended 
other evangelical denominations during childhood. The others had been exposed to a variety 
of Christian denominations. One Alliance pastor (personal commuaication, April, 1996) 
stated that movement between evangelical denominations was common, with choice of church 
depending more on factors such as church size, worship style, church atmosphere, church 
programmes, and past oral strengths, rather than denominational membership. 
Although most participants were comfortable with their churches, fit between 
religious background and present church appeared to be a factor in church satisfaction. One 
participant had recently left a church feeling it had become too charismatic, while another, 
who had had positive experiences with the charismatic movement, felt very comfortable in 
that setting. Another participant, who grew up in a very conservative church, expressed 
discomfort with some more permissive Alliance church trends, and was considering switching 
to a more conservative denomination at the time of the feedback interview. 
To some extent, type of faith experience also appeared to be related to church 
background. One person's faith tended to have a ritualistic, mystical quality (e.g., feeling a 
union with God during times of communion); this participant had been exposed to a liturgical 
church tradition as a child. The participant whose religious upbringing had emphasized 
behaviour expectations, and whose conversion had centred around resolving a sense of 
behavioural inadequacy, nevertheless W e d  present faith experiences around right behaviour. 
Two participants had been influenced strongly by historical and rational arguments for their 
faith as a framework for interpreting their experiences and those of others. Academic 
achievement was important for both of these participants. 
6.1.4 Abuse and Religious Experience 
Although the experience of abuse was not an area addressed by the interview guide, 
several religious participants disclosed abuse, and such a history appeared related to some 
aspects of religious experience. Therefore, possible connections between abuse and religious 
experience were considered, and comparisons of individual experiences were made with those 
who had not disclosed abuse. However, as the question of abuse was not systematically 
asked, it is possible that others participants had experienced abuse, and did not choose to 
disclose it or to link it to aspects of their religious experiences. 
Three of the religious participants, all of them women, reported experiencing abuse5 
during their childhood and/or previous adult years. The religious experience of all three of 
these, in contrast to two of the other three women, had an intense individual component, 
which was often very personal (e.g., receiving messages directly %om God) and often 
emotional (e.g., crying while focussing on some aspect of the faith experience, such as God's 
love).6 In these participants, their experiences sometimes excluded others. A friend of one 
of the participants cited times during which the friendship cooled because of the participant's 
deliberate withdrawal, and i'oted that the participant sometimes did not want to discuss a faith 
issue until she had had some time to think about it on her own. Another participant who had 
experienced abuse as a child acknowledged her dficulty with trust in relationships, and 
appeared to compensate by focussing on God. Some of her first comments in describing her 
faith were, "...if I'm struggiing with something the first person that I will go to is the 
Lord ... instead of going to people, because people are always going to let you down, and 
accepting the fact that people will let you down." She also acknowledged that she struggled 
with trusting God at times. 
These features, an intensely personal relationship with God combined with difficulties 
with trust, are tentatively suggested as characteristic of religious experience of females who 
have experienced abuse. Because the question of abuse was not asked systematically, and 
because of the small sample sire, it was impossible to explore the extent of the presence of 
these features in religious persons who have been abused, whether factors other than abuse 
are associated with these features, or whether the experiences of religious males who have 
 he nonreligious participant reported abusive experiences as well. 
60ne ofthe women who had not reported abuse had an intense, personal faith experience 
similar to those who had r,eported abuse. This woman did report a number of unsatisfymg 
relationships. 
been abused are characterized by similar experiences. 
6.1.5 Religious Community: Identity, Distinction, and Support 
The religious community was an important part of the faith experience of all 
religiously involved participants. Many codes referred to some aspect of the Christian 
community as well (see Appendices F and G). Although their religious community was 
usually made up of the people in their churches, participants also related to people with 
similar beliefs and experiences who were friends or family members, who were in the same 
educational institution, who were coworkers, or whom they happened to meet by chance 
(e.g., while travelling). They often mentioned having a bond with other persons of like 
beliefs, and apparently were more f?ee to talk about a variety of faith issues once this bond 
was established. 
There were a number of features of the religious community which were noted (e.g., 
during transcript review and searches of individual codes; see Sections 4.3.7 & 4.3.9), both 
in response to the question about influences of others (see Appendix E), and in many 
spontaneous references to persons of like beliefs. Observations and analysis suggested that 
the evangelical community provided an identity for participants, manifested both in their use 
of a common language, and in other perceptions of distinctiveness compared to dissimilar 
others. As well, the community was a source of support (though not consistently so) for 
participants. These features will be discussed further below. 
6.1 .5.1 Identity. L a n ~ e ~  and Distinctivenes 
Part of the identity with fellow Christians appeared linked to use of a rather distinctive 
language to describe religious experiences. Words and phrases commonly used to refer to 
conversion processes included "accepting Christ", being "saved", having "victory in the 
blood, and "leading to the Lord". Other expressions included "knowing the Lord" (e.g., as 
their personal saviour), "walking with the Lord" to signify the person's daily adherence to 
hisher faith, "going to the Lord" to refer to prayer about a concern, "leaning on God's 
promises" to refer to trusting God and to focussing on selected verses of the Bible, 
"ministering" to someone to refer to a process of refreshment, comfort, or healing £?om God 
or other believers, "getting fed" to refer to learning something meaningful from a religious 
meeting, and "bringing it to passH to refer to God's active involvement in an event. Some 
participants used more Christian "lingo" than others, and some stopped to explain what they 
meant by their use of a term. 
Participants made distinctions7 between themselves and non-evangelical Christians, 
persons of other faiths, and non-religious persons. These distinctions had the apparent 
function of presenting themselves as separate from others, and hence fbrther reinforcing their 
identity as a group. Terms used to describe themselves included "born again Christian", 
"believer", "Christian", and (less fiquently) "evangelid". Terms used to describe those who 
were dissimilar in their views andfor practices included "unbelievers", %on-Christians", and 
"the world". A number of comments were made about the judgement of the unrepentant. 
Participants had varying opinions about non-evangelical Christians (e-g ., Catholics, mainline 
Protestants). One participant, for example, noted of a generous Catholic woman, "We were 
never able to reach her for the Lord, though, but she was a fine, fine woman." Another 
person judged, "A lot of Catholics get caught up in Mary and a lot of false doctrine, but 
there's going to be a lot of Catholic people in heaven too." Another participant noted, "he 
comes fiom a very liberal church background, where in my view they would accept things that 
I could not accept at all as being okay, you know the homosexual thing and so on. And he's 
quite dogmatic about that, and almost belligerent. " 
Although participants appeared to have had little exposure to non-Christian faiths, 
some references to other faiths were made. DEerences in beliefs were sometimes identified 
as such, while at other times judgements based on the assumption of biblical authority were 
imposed on other faiths. 'one participant claimed that Christianity did not force people to 
follow its claims, whereas some religions (not specified) did. Another participant cited the 
greater commitment that Moslems had to their faith than did most North American Christians. 
Another used the Bible to evaluate the validity of an aspect of another faith. 
7 ~ h e  information presented in the remainder of this section is based largely on examination 
of all transcript segments coded as DISTlNCnO(n) in the coding process (see Section 4.3 -9). 
Most distinctions, implicitly or explicitly, were made between the participants and 
persons who had been exposed to Judeo-Christian values and assumptions. In addition to 
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differences in beliefs, distinctions were made regarding attitudes, behaviour, and character. 
Characteristics of themselves compared to those identified as non-Christians included more 
competent handling of stressfUl circumstances (e.g., Christians were seen as more joyll, or 
as better able to handle a situation without drugs, violence, or alcohol), greater 
trustworthiness (e-g., keeping a confidence), increased ability to let go of a grudge or anger, 
lower frequency of violent domestic disputes, less intense urges to compete for material gain, 
and having less guilt. Several participants expressed a desire that others would see them as 
different in such situations, and acknowledged that Christians often failed in these areas. 
Some reported comments from others suggesting that differences had been noted (e.g., lack 
of worry while undergoing tests for cancer), and others reported that coworkers sought them 
out for confiding about personal problems. 
Participants also noted some differences between themselves and other evangelical 
Christians, including the greater tendency of others to accept Christian beliefs without 
thinking them through, differences in parenting decisions (e-g., receiving a delinquent teenage 
child back home versus taking a tough stance), the tendency of others to take the Christian 
faith too casually, or differences in political beliefs. Other comparisons or distinctions 
included feelings of inferiority to other Christians, distancing oneself fiom television 
evangelists, and the tendency to focus on legalistic religious practices rather than attitudes. 
Participants were aware of some stereotypes held by non-evangelicals of evangelicals, 
and attempted to clarifL theseissues. Stereotypes included the view that religion is used as 
a crutch by weaklings, that evangelical religion is essentially legalism (a set of "don'ts"), that 
Christianity is a series of meaningless rituals, or that religion is helpll because it provides for 
social needs. 
In summary, the participants generally were quite clear in their perceptions of 
themselves as different fiom others, particularly those who had not had experiences which 
they perceived as definitive of Christian status (e.g., conversion). Participants varied in the 
degree to which they appeared to present themselves as "better" or "right", and some 
emphasized their &re to be Werent, rather than the actual existence of differences between 
themselves and others. Because the study did not obtain the views of those with whom the 
participants interacted regularly (other than the limited information from nominators), 
perceptions of participants could not be compared with those of others, and evidence for the 
accuracy of their perceptions could not be explored. 
6.1.5.2 Community Support and Community Stress 
Codes referring to community can be found in the code categorization tables in 
Appendix G, and provide an overview of the types of references to religious community. 
Code definitions are baed in Appendix F. Aspects of the Christian community which 
participants found strengthened their spiritual experiences included emotional and material 
support during diflicult times, positive examples of others in day to day living and in dealing 
with difficult life experiences, teaching and mentoring, peer discussions about spkitual things, 
prayer support (i.e., being prayed for, praying with others), social activities, and 
accountability. As people interacted in various aspects of church life, idorma1 networks were 
built. Material needs were met through these networks (e.g., finding a place to live). Skills 
and abilities of individuals also became known. One participant, for example, told of a time 
when a visitor arrived at church, and was immediately linked to the participant to be "taken 
w e  of', despite no formal role having been assigned. The participant was comfortable with 
this arrangement. 
Despite the importance of the Christian community, participants also cited experiences 
within their churches which strained their faith. More than one participant was distressed by 
comments made by other church-goers about personal qualities or status. Others mentioned 
conflict within the church as a major stress, often leading to considering or actually leaving 
the church. Issues of conflict included the role of charismatic practices in the church, 
changing structure and style of church services to attract persons who were not accustomed 
to attending church, opinions about the competence of a pastor, and inappropriate criteria in 
selecting a pastoral candidate (e.g., personal appearance). 
in summary, then, although there were many positive experiences associated with 
bdonging to a religious community, these were not consistently present over time or for every 
participant. In fit@ for some participants, relating to a religious community appeared to 
require considerable energy, and sometimes was a detriment to their personal faith 
development rather than an asset. 
6.1.6 Individual Faith Elements 
This section is based on observations made throughout the analytic process, on the 
transcript reviews, on the categorization tables (see Appendix G), on comparisons of code 
frequencies, and on occasional examination of specific codes across transcripts (see Sections 
4.3.7 & 4.3.9). Although some individual religious participants emphasized certain aspects 
of their faith more than others (key terms were presented in Chapter 5 and summarized in 
Section 5-13), several factors were common to d in varying degrees. These fgith elements 
were prominent, including the experience of God, negative faith experiences, behaviour 
choices and the concept of sin, and rational-experiential components. In Section 6.1.6.5, 
implicit references to some faith elements are discussed. 
6.1.6.1 Experience ofGod 
6.1.6.1.1 Attributes of Cmd: An important aspect of each participant's faith was the 
experience of God. All participants viewed God as masculine. Participants named a variety 
of attniutes of Gad, including God being eternal, holy, good, all-powem just, unchanging, 
different Eom human beings, triune, all-knowing, and tmthfui. Participants described a sense 
of awe based on understanding God's power and the intricacies of his creation. The most 
highly emphasized aspect of God was his mercy, forgiveness, and love for humanity. God 
was seen as personally involved with them, providing for their material needs, providing 
comfort, answering prayers, intervening in circuzn~tances to the benefit of those involved, and 
being in ultimate control of their lives. Participants were also aware of God's demands for 
Quring the interviews, care was taken to use gender-neutral references to God until the 
pardcipant used a masculine pronoun. Because all participants referred to God in masculine 
terms, that convention will be used here. 
perfkction and of his ultimate judgement. Only one, however, alluded to the idea of fearing 
God and emphasized God's exacting, uncompromising attitude towards sin. Participants 
believed that, because of their status as Christians, they had nothing to fear regarding God's 
judgement, and focussed much more on the gentle, merciful, loving aspects of God. 
6.1 -6.1.2 Complementaritv and Relatine to God: All participants either mentioned a 
relationship with God or used terms suggesting a personal way of relating to God. About half 
of the key words chosen directly referred to a relationship with God, and the rest implicitly 
reflected some aspect of God in relationship to human beings (see Section 5.13). Relating 
to a personal God included the perception that God loved them, provided for material, safety, 
and emotional needs, communicated with them (e.g., by providing understanding while 
reading the Bible), forgave their sins, and empowered them to do what was right. The degree 
to which their experience of God was personal varied: some spoke of being touched deeply 
in many different instances, while others mentioned only a few instances or had trouble 
describing their relationship with God beyond a superficial level. 
Participant descriptions of relating to God suggested complementary roles of God and 
the person. On a basic level, the person was needy, and God took the role of helper. God 
was the giver, and the person the receiver. At times, the help (providing for various needs) 
was seen as coming spontaneously from God, without any action on the part of person. In 
such instances, the role of the person was to accept the help, either consciously or 
unconsciously. Some partidpants mentioned instances in which they felt God was protecting 
them fiom harm or guiding their lives in a certain direction. This perception was in some 
instances recognized at the time of the incident, while in other cases God's involvement was 
realized in hindsight. 
At other times, God's help was seen as a response to some action initiated by the 
person. One category of such experiences was answered prayer. Another instance was the 
experience of God speaking after the person took the initiative in thoughtfblly reading the 
Bible. Some participants also emphasized the expectation that they were to take initiative in 
doing al i  that was humanly possible. in a situation beyond one's wntroi, actively committing 
the circumstance to God was seen as a desirable way to deal with it. 
Participants varied in the degree of involvement or ultimate control they felt God had 
in their personal lives. One participant emphasized that God worked good in alI 
circumstances, even those in which the person had made unwise or wrong choices. Another 
participant was much less emphatic about God's involvement, attributing more responsibility 
to the individual, as well as more potential for negative consequences for unwise choices: 
I think also of God in the respect that God knows my inner person. God 
knows the things that I have need oE I expect that He puts many of those 
kinds of things in my path. The right things to read. Gives me the 
opportunity to listen to the right things. I can make a choice not to hear them, 
or not to attend, let's say a particular church s e ~ c e ,  or not to go to church 
at all. 
6.1.6.1.3 God and the Problem of Evil: In general, God was not seen as responsible for 
negative events. Rather, participants m i u t e d  causes of such problems to themselves, Satan, 
or the nature of humanity and the world. They often mentioned opportunities for growth in 
such situations. There was apparent reluctance among participants to speak of questioning 
God, and participants generally spoke of their own inadequacies in struggles they 
experienced, rather than their disappointment with God. At least two people suggested that 
questioning their faith or focussing excessively on their doubts was not healthy? and that 
doubts were an emotional weakness or a work of Satan. There were, however, some 
indicators of subtle or temporary blame toward God. For example, one participant, Henry, 
noted that after a day-long retreat he realized that God had never moved, implying he had 
previously felt God had withdrawn from him. Another participant, Gail, described her faith 
as a roller coaster, with many ups and downs. Her mentor, on the other hand, believed that 
Gail sometimes blamed God for her problems, and noted that Gail was not always willing to 
pray when upset. 
6.1.6.1.4 S u m  of Experience of God: In summary, participants experienced God both 
as powerfui or awesome, and as personally interested in them. They related to God 
personally, and took complementary roles to God in this relationship. They varied in the 
degree to which they experienced the relationship with God as personal, and in the degree to 
which they perceived God as controlling their lives. Although they did not explicitly blame 
God for negative experiences, there were some indicators that negative experiences 
sometimes were associated with a perception of being distanced from God. 
6.1.6.2 mm- 9 
Although participants referred to personal failures, doubts or struggles, they tended 
not to dwell on these aspects of their faith. When asked specifically about negative aspects 
or events of their faith as part of the i n t e ~ e w  protocol (Appendix E), however, participants 
did provide examples. Factors which they attributed to negative faith experiences, doubts, 
or stagnation included not feeling part of a Christian community, failure to spend time in 
personal Bible study and prayer, disillusionment with negative behaviour or attitudes of other 
Christians (especially leaders), challenging life experiences (e.g., family member near death), lo 
incomplete understanding of some aspect of the faith (i-e., it is easier to follow through in 
behaviour when one understands a biblical teaching and its personal application), inconsistent 
attendance at church, lack of attunement to one's need for God, immaturity (e-g., feeling 
overwhelmed or ill equipped to cope with a problem), difficult personal circumstances (e-g., 
dealing with abuse, poor family relationships), and preoccupation with "dos" and "don'ts". 
6.1.6.3 Maviour. Sinand Faith1' 
Although participants emphasized that it was not their actions that made them 
acceptable in God's eyes; they also made it clear that a Christian commitment required 
obsenable consequences. One participant descnied the situation, "I know I'm going to sin.. .I 
%is section is based in large part on examination of several codes, including DOUBT, 
DOUBTN, QUESTION, SEARCHING, and SEARCHN. 
'('Many participants also cited difficult life experiences as contributing to the growth of 
their faith, or noted that the experience was ultimately good, despite initial challenges to their 
faith. 
"This section is based largely on examination of codes relating to sin and judgement, 
including SIN, GULL?', GODJUDGE, JUDGEMENT, SINCONSEQ, FEAR, and 
FEARGOD. 
can try not to sin as best I can, but when I do, I can go to God, and he's more than willing to 
forgive me as long as r m  willing, and rm being sincere in my attempts not to sh" Specific 
sins mentioned by participants included irritability and temper outbursts, lying, sexual 
invoIvements outside of marriage, partying and boozing, providing leadership that ignored or 
misused biblical principles, and failing to give due respect to God. Sin was also mentioned 
in the context of anitudes or states, such as thinking oneself better than others, failing to 
admit one's sidblness and need for forgiveness, disrespect or hatred towards others, 
repeatedly committing the same sin, selfishness, fear, anger, rebellion, dissension, and 
stubbornness. Several participants noted that sinning affected their relationship with God 
(e.g., broke their "communion" with God), and that reaiization of sin often led to an 
emotional sense of unworthiness before God or having offended God. Periodic self- 
examination was mentioned by five participants. This process often took place near the time 
of communion, and involved self-reflection and prayer that God would show the individual 
areas of hidher Life that needed to change. 
Despite their distinctions between right and wrong behaviour, and the doctrinal 
importance of the forgiveness of sin to their faith, participants' descriptions of their faith 
experience did not generally dwell on their inadequacies before God, or on fear of punishment 
or confYontation because of their wrongdoing. Several did note, however, that there were 
behaviourd struggles in their fZth (e-g., with controlling temper, with repeating sins to which 
they were vulnerable, or with regret over past wrongdoing). 
6.1 -6.4 The Rational-Experiential Distinction 
Consistent with other conceptualizations of religious experience (e-g., Genia, 1990, 
199 I), a distinction was made early in analysis between rational components of fath and 
experiential components. Further analysis and later discussion with participants, however, 
suggested that the distinction was less clear than ori@y thought, and that it was not always 
possible to separate the two components from the overall experience. Even those participants 
who agreed that their faith was primarily experiential cited instances of actively researching 
a topic relating to their faith, and evaluated the legitimacy of their experiences and behaviours 
against biblical guidelines. Those whose experiences were primarily rational acknowledged 
the role of emotional aspects of fkith, and cited examples of religious practices which were 
initiated by emotions such as worry or joy. Therefore, it was concluded that religious 
experience in the present study was characterized both by rational and experiential elements 
which could not be meanin@Uy separated in understanding religious experience.12 
6.1.6.5 Neglected Elements 
Wnh open-ended questions, participants tended to emphasize certain aspects of their 
faith. Other aspects of their faith, however, were mentioned in a much more peripheral 
manner, or were not mentioned without specific probing. For example, one participant did 
not mention prayer (the reasonable place to mention it would have been when asked about 
religious practices) until asked specifically about it, even though prayer life was one of the 
reasons for nomination. The participant expounded extensively on the topic when asked 
about it. The participant who emphasized the rational arguments in support of the Christian 
kith nevertheless had experienced significant events in which apologetics was of minor 
importance. 
Participants also sometimes emphasized aspects of their faith which, upon &her 
questioning, were not yet fblly developed. For example, one participant stressed the 
importance of internal rather than external manifestations of faith (something which had been 
discussed at length with a group of peers), but had trouble articulating the criteria for 
distinguishing between the two when asked to do so. Another participant referred to having 
a relationship with God, but had diiculty describing it in personal terms when asked. 
The implicit references to certain aspects of faith, along with the fact that some 
explicit faith descriptions were less developed suggest that there may be some discrepancy 
between actual experience and verbal description of it. This apparent neglect may have been 
a knction of the aspects of religious experience emphasized in the participants' religious 
community (or a peer group within the larger community), social desirability factors, lack of 
'*The rational-experientid distinctions will be readdressed as they relate to gender 
differences in Section 6.1.7 
experience in discussing their faith, or a different interpretation of the questions than 
intended. The flexible nature of the interview (e-g., follow-up questions or rewording of 
questions), as well as the fact that the data were processed in several different ways (e.g., 
individual level, group conceptual level) helped to ensure that the more implicit data were also 
considered and included in the overall results. 
6.1.7 Gender Issues 
6.1.7.1 Apparent Gender Differences and Disconfirming Evidence 
Initially, it appeared that there were some gender differences in the experience of faith. 
One generalization appeared to be, for example, that the experiences of men tended to be 
more analytical and rational (with apparent intellectualization at times), while the experiences 
of women tended to be more experiential. It seemed that the men as a whole emphasized the 
judgement of God more than the women. The interviews with women, who were of the same 
gender as the interviewer, seemed to flow more smoothly, and the women participants seemed 
more willing to speak of personal issues. The male participants tended to provide 
explanations rather than simply describe their experiences (e-g., provided biblical references. 
deviated to more general topics when asked to describe their personal experiences). 
Further examination of gender differences (e.g., searching for alternative explanations 
and examples which did not fit the above distinctions), however, suggested that differences 
were not universal, or could be explained by other factors. Fist, although some women fit 
the more emotional stereotype, not all did. The key word for one female participant, for 
example, was "framework", to reflect an active use of an interpretive framework in decision- 
making (see individual key terms in Section 5.13). Even women whose faith could be 
described as more subjective or experiential provided examples of decisions made based on 
rationally assessed information. One participant regularly embellished her narratives of 
subjective experiences with biblical teachings or principles illustrated by the experience. 
Second, and similarly, not all ofthe men had faith experiences which were primarily rational. 
One man, for example, enjoyed a charismatic expression of faith. Another man reported 
tearfUy crying to God during difficult times, and was close to tears a number of times during 
the interview. These examples suggest that both a rational and experiential component was 
present to some degree for each participant, and that variations in these components were not 
attributable exclusively to gender. 
A third factor weakening the notion of gender-specific faith was the apparent 
contribution of variations (possibly gender-influenced) in reporCing of religious experience 
(see also Section 6.1 AS), which did not necessarily reflect actual variations in experience. 
It may be, for example, that some participants approached the interview with preset ideas of 
what to discuss, or felt it was important to use the interview as an opportunity to make 
Christian views clear. Several participants expressed discomfort with the unstructured 
generality of the first interview question, and may have been rather uncomfortable with the 
personal nature ofthe interview in general. Certainly, it is possible that many participants had 
had more experience speaking of the teachings of their faith, or the reasonableness of 
Christian tenets, rather than their own personal experiences. Although the presence or 
strength of these factors may have been influenced by gender differences, they do not indicate 
gender differences in the faith experiences themselves. 
Finally, the fact that at least three of the women had experienced abuse posed a 
pot entially confounding explanatory factor for any apparent gender differences (i. e., there 
appeared to be a greater experiential quality among those who had been abused). Since the 
question of abuse was not asked systematically during interviews, the relationships among 
gender, abuse, and religious experience could not be examined. 
6.1.7.2 Examination of Gender Differences bv count in^ 
To explore hrther the issue of rational versus experiential aspects of faith as they 
related to gender, the frequencies of several codes13 reflecting the two components were 
obtained. The "rational" codes chosen included FRAMEWORK (a general interpretive 
approach), LINKBIBLE (a direct biblical approach), STUDY (a conscious effort to learn or 
'3~etailed escription of the codes is found in Section 6.6. A complete list of codes and 
their definitions, as well as lists of codes by categories are provided in Appendices F and G 
respectively. 
study), and RATIONALTY (a direct reference to the rational aspects of faith). Codes 
chosen to reflect more experiential aspects of faith included EXPERIENCE (a subjective 
experience connected to one's understanding of some aspect of the faith), HIGH (an 
emotional high resulting fiom a religious experience), INSIGHT (knodedge or understanding 
that is personally rneanhgM), and REAL (experience of the faith or persons as genuine, true, 
or straightforward)." Frequencies of the codes for each participant are listed in Table 6- 1. 
As already noted, transcript length varied considerably (see Section 4.3.1)". Also, some 
difrences in code kequencies could be attributed to interviewee style (e.g., referring to the 
same experience at ditferent points during the interview would mean that the same experience 
would be coded more than once). Therefore, the code frequencies (and particularly the means 
in the last column) are presented with caution, to show general trends within individuals and 
across gender rather than as statistical differences. In general, the code frequencies were 
fairly well balanced betwgen males and females. That is, there was a comparable range of 
frequencies, and there were codes with high and low eequencies for each gender. Although 
three male participants made eequent references to biblical passages or biblical authority, for 
example, one female participant also did so. 
Some gender differences were noted with the "rational" codes. Male participants 
apparently used references to a fkarnework less frequently, and most female participants 
generally did not directly refer to aspects of their faith as rational. Mean frequency of the 
"rational" codes per individual was higher for males than females, providing some support to 
the notion of the male faith experience being more rational or analytical (but see cautions 
"Several other "experiential" codes were also examined, including PRESENCE, HEART, 
JOY, and COMFORT. Conclusions about these codes were similar to those listed above, 
with the exception that fewer transcripts of male participants than female participants used 
the code COMFORT. Implicit references to comfort, however, were made in the transcripts 
which did not have explicitly coded labels of comfort. For example, most participants 
referred to God being with them during difficult times. 
L5~ranscript length for each participant is !isted in Table 6-3 in Section 6.5. 
Table 6-1 Frequencies of Rational and Experiential Codes of Religious Participants 
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me mean code frequency per person for the rational and experiential codes respectively was 
calculated by adding code @quencies for all participants of the gender for the four codes and 
dividing by 20 (the number of participants (5) times the number of codes (4)). 











"JOY was not included in this table, as she was not a religious participant. Kay was not 
included because she had not received the standard interview. 
3.80 
2.70 
noted above). The mean eequency of codes chosen to reflect "experiential" aspects of &th, 
however, was also higher for male participants, and therefore this notion was not supported. 
For those transcripts containing the code, the EXPERENCE code had a higher frequency 
for the male participants than the females. Similarly, several male participants repeatedly 
emphasized the genuineness of their own or others' faith (REAL code), while female 
Y 
participants made these references less frequently. 
6.1.7.3 Examination of Qualitative Gender Differences 
Individual transcript segments for the codes included in Table 6-1 were also examined 
for qualitative differences between genders. For each code, each segment was read, points 
were written about the type of situation or principle to which the participant referred, and 
summarizing phrases or comments were made for each individual. These points and 
summaries were then compared for similarities and differences across gender. 
Many more similarities were noted across gender than differences. Types of 
experiences reported by both men and women were similar, such as pleasure at the positive 
spiritual experiences of others, spiritual highs during both collective and individual worship 
times, experiencing God's presence in day to day Living, and experiencing their faith as real. 
Both genders emphasized a Life consistent with f~th, the view that their faith was not 
irrational, the importance of people being honest or real, and the use of study to gain 
knowledge and to communicate with God. 
One gender difference was apparent. In describing their faith, the men spoke more 
than the women in terms of general concepts (e.g., the existence or qualities of God, the state 
of the human race) rather than personal experiences. The women referred more than the men 
to spiritual concepts in the context of specific personal situations, or described general 
situations in more practical or interpersonal terms (e.g., the issue of divorce, individual 
contributions to group conflict). Men more frequently explained or justified spiritual 
concepts, and were less likely to describe their personal experiences in this context. Two 
men, for example, repeatedly emphasized the complementarity of emotion and reason (e-g., 
in segments labelled EXPERIENCE or REAL), stating that emotional experiences cuuld 
provide confinnation of one's beliefs while noting that emotional experiences could cloud 
one's ability to reason. 
6.1.7.4 & J -  
Taken together, the qualitative data and the frequency data suggest that the spiritual 
experiences of both men and women in the study were very similar, and that both genders 
valued validation of their fGth on logical, historical, or biblical grounds while acknowledging 
the importance of experiential factors. Their descriptions of their fith, however, did suggest 
that the men placed more effort in providing objective le@timizations for their experiences, 
and were more likely to gravitate away &om direct discussions of personal experiences in 
order to provide them. This difference in style, although it may reflect red differences in 
experience, may also be simply a hnction of differences in self-reporting style. Because the 
nature of this gender difference was discovered after the feedback interviews were complete, 
this issue could not be explored W e r  with participants. 
6.1.8 Deveiopmental Issues 
6.1 .8.1 Overview 
This section is based in large part on notes made during the final transcript review and 
on systematic examination of aanscript segments labelled by two Eequently occurring codes: 
LTCHANGE (differences noted between the current point of reference and the past), and 
GROWTH (reference to one's fhith maturing or growing). A number of other codes were 
examined as well. All religious participants reported changes in their faith over time. 
Changes reported included increased understanding and knowledge of theological issues, 
development of character (e.g., patience, trustworthiness, kindness to others, being less 
"preachy"), greater self-control (e.g., claiming God's power in a "besetting sin", lower 
frequency of losing temper), a deeper understanding of the Edith (e-g., realidng the depths 
of God's love or power), becoming more mature, decreased fear, lifestyle changes (e.g., 
giving up smoking, choosing not to have common-law relationships), increased confidence 
in dealing with struggles, and stronger convictions about the faith. Some changes in religious 
practices aiso o c m e d .  One person noted that fkquency of Bible reading had decreased 
somewhat since conversion, when Christian teachings were less familiar and there was more 
to learn Similariy, mother person reported less spiritual journalling than at an earfier point. 
Some participants, however, noted that for several years immediately after conversion Bible 
reading was less regular, as was church attendance, and that these practices gradually gained 
importance and stability as their &th developed. Periods of time were also mentioned during 
which changes were slow or there were negative impacts on faith. 
To some degree, all participants had had exposure to the teachings of Christianity and 
had accepted them as  personally meaningfid. A si@cant part of each person's retrospective 
report of faith development over time was an increase in depth of knowledge of their faith, 
and its application to hisher life. Many participants mentioned a period of time when this 
learning process was more active or focussed. Several had attended ill-time Bible college, 
and several mentioned a period during late adolescence when they were actively seeking 
answers to questions about their faith. Such a period of questioning and consolidation was 
also evident in a number of other individuals known by the participants. Some persons (both 
in the study, and known to persons in the study) appeared to have "lost" their faith during this 
period, as shown by lifestyle changes or lack of interest in religious practices such as attending 
church, but returned to their faith at a later point. 
6.1.8.2 Critical Experiences 
This section is based in large part on examination of the code CHANGEPT, which 
delineates references to a specific turning point (see Appendix F). 
6.1.8 -2.1 Conversion: Most participants identified critical turning points in their lives. 
Conversion experiences were one important category of critical experiences. Conversion 
sometimes took place during times of emotional neediness or openness, such as during the 
We-threatening illness of a Eimily member, during severe depression, after the birth of a child, 
or when making an important decision. For others, especially for those who were brought 
up in Christian homes and/or identified their conversion as occurring in childhood, this 
transition was much less dramatic, and was seen as a natural step resulting fkorn a gradual 
understanding of the Christian faith, which continued to develop afterwards in a similar 
manner. Of the ten standard religious participants (Kay was not interviewed about this topic), 
three participants identified their age of conversion or commitment to their faith during 
childhood (one at age three, two at age twelve), and two in late adolescence. Two more 
occwred during their mid-twenties,16 and three occurred in their thirties. Consultation with 
an Alliance pastor (personal communication, April 17, 1996) suggested that this high 
proportion of conversions after adolescence or young adulthood is unusual for a typical 
church congregation. It may be, then, that those who committed themselves during their 
adult lie had a more intense faith experience which was recognized by peers more often than 
those whose commitment had been more gradual. 
Of the three participants who became "born again" in their thirties, two had rejected 
outright in late adolescence the religion they had been taught. The third struggled with 
unresolved dissonances between religious teachings and personal circumstances. Factors in 
rejecting their falth (or failing to find fillilment in it) appeared to include exposure to ideas 
belittling Christian identity and belie&, personal conflicts over perceived demands of the faith, 
and undue pressure by overly zealous Christians. The two who had rejected their religion 
later began a searching process (e.g., reading, h e r  soul-searching, praying, participation in 
church activities such as Bible studies and making fhncial contributions) which was resolved 
after a considerable length of time (i.e., years). The starting point in the search process 
appeared related to life changes and stresses such as having a famity, interpersonal conflict, 
or financial struggles. The third participant with a mid-life conversion maintained some 
religious involvement prior to conversion (e.g., individual prayer and some religious rituals), 
but did not receive regular religious teaching and practice regular Bible study until some time 
after conversion. 
16 Both participants had at least one child by this point, suggesting a different life stage 
than the developmental tasks of early adulthood. 
6.1.8.2.2 Other Critical Life Emeriences; Other critical life experiences also contributed to 
some major changes in faah. For example, one participant reported praying much more fieely 
after acknowledging experiences of hurt and abuse. Another participant noted that faith 
doubts were more fleeting after a highly emotional realization of the personal meaning of 
God's sacrifice. Other experiences critical in fath development occurred over a period of 
time, such as attending Bible school or participating in short-term mission projects. 
Participants often reported that negative circumstances, such as loss of an important 
relationship or a life-threatening illness, were critical to their faith in that they learned to 
depend more on God or were able to understand the experiences of others better. Not all 
negative experiences were seen as stimulating positive fiiith changes, however. One 
participant commented that some experiences were ''just bad", and it was not necessary to be 
thankfir1 for them. 
6.1.8.3 Personal Meaning. 
This section is based in large part on examination of transcript segments indicating 
searching or struggle, including those coded DOUBT, DOUBTN, QUESTION, 
SEARCHING, and SEARCHN (see Appendix F for definitions). At some point in their Lives, 
and to some extent on an ongoing basis, participants personally addressed questions of 
meaning and applicability of their faith to their Lives. For many, this took place in early 
adulthood around the time ofconversion or solidifying of their faith commitment. For some, 
in addition to acquiring increased knowledge of the Bible and applying it to personal 
situations, this process involved developing a framework of Christian principles to interpret 
public and personal events. For others, it included detailed exploration of intellectual or 
philosophical questions such as the historical accuracy of the Bible or the existence of God. 
Although many faith questions were resolved through the conversion process, some 
participants reported continuing doubts or struggles. As already noted, for example, one 
participant's faith experience was described as a roller coaster (alternating times of strength 
and weakness). An early response to the first interview question for another participant was 
to relate faith struggles and their resolution. Other participants cited lingering questions 
about their fkith. Some doubts regarded the truth or validity of basic Christian assumptions 
(e-g., the authority of the Bible, the existence and nature of God), while others were more 
existential (e.g., W h y  does God allow suffering? Is God really a loving God?). Degree of 
personal investment in answering these questions also varied. One participant, for example, 
who worked out elaborate logid  arguments for theological issues, did not report feeling 
threatened by the process, believing that the conclusions would be in favour of Christian 
beliefs. 
Doubts and struggles were dealt with in a variety of ways, such as asking others for 
help or prayer, reafknhg one's choice to believe or be committed despite uncertainty, or 
working through the issue by study and thoughthhess. Periods of doubting were not 
universal, and not all participants reported questioning their faith. For them, faith 
development appeared to involve acquiring a deeper understanding of the teachings of the 
Bible and actively studying the Bible. At least one participant, when asked directly about 
periods ofdoubts or searching, could not r e d  ever questioning the assumptions upon which 
Christian beliefs were based. 
In summary, alI participants worked toward a deeper, more encompassing application 
of their faith. This process varied in the breadth of application (e.g., personal application 
versus framework for societal issues). There was also considerable variation in how this 
process was manifested, with some participants reporting ongoing questions about the 
legitimacy or relevance of their faith and others recalling few or no instances of questioning 
basic Chrisdan assumptions. The degree to which this process was experienced as a struggle 
also varied, with some appearing to require ongoing coping strategies, and others learning 
without feeling personally threatened. 
6.1.8 -4 Cross-sectional Comparisons 
To examine age diffkrences cross-sectionally, participants were placed into four age 
groups (roughly by decade). Using notes from transcript reviews (see Section 4.3.7) and 
individual code searches (see Section 4.3.9), commonalities and differences within and across 
groups were sought. General individual experiences were considered, as were features 
considered relevant by developmental theorists (e.g., Fowler, 1981; Parks, 1991; Genia, 1990, 
199 I), such as interpersonal relationships, doubts and struggles, and commitment. 
Although there was considerable individual variation, especially in the middle two age 
groups, some patterns were evident. The two youngest participants, although the quality of 
their experiences was very different, had in common an intensity of conviction about what 
comprised a legitimate or valid faith experience, and tended to be more judgmental than other 
participants of religious persons who did not fit these expectations. Both were heavily 
involved in considering religious issues and their personal implications. Both showed 
evidence of wanting to make positive impressions, either through explicit comments (e-g., 
about wanting to be accurate), or with subtle shifts in response patterns (e-g., retracting 
negative judgements). 
The oldest group tended to be more conservative in their views, and were less hesitant 
than many of the younger participants in expressing their views directly within the interview. 
They volunteered more information, and tended to have longer interviews. Although they 
seemed more certain about the rightness or consistency of their views, they also gave the 
impression of being less judgemental of those who were different. Some (but it was not clear 
that all) reported relating in some depth to persons dissimilar to themselves. They also 
reported some struggles or personal faults. The older participants had a long history of 
involvement in church programmes. They had leadership roles, (e-g., teaching Bible classes, 
serving as church board members), and provided emotional or material support to others. 
They expressed passion and concern for the spiritual wellbeing of the younger generation. 
They also reported receiving emotional support within the church (e.g., from peers, pastor), 
enabling them to remain confident in their usefblness or ability to help others. One person 
commented, with some hstration, that the younger generation (i-e., "baby boomer" age) 
found it very difficult to carry through with long-term church responsibilities. 
With the two age groups in the middle, there were features of both the oldest and the 
youngest as described above. Persons of the older middle group tended to be more certain 
of and committed to their faith, and more confident in their ability to make a positive impact 
because of their fa& They seemed more concerned about faith issues outside of themselves 
(e.g., telling others about their faith, studying biblical topics of a more general nature), and 
more understanding of the views of others. With the younger group, there appeared to be 
somewhat more tentativeness about their own personal faith, and more focus on how their 
faith related to personal issues, although they reported examples of taking a firm stand about 
faith issues. At both levels, there were persons for whom significant struggles in some aspects 
of their faith were present. 
To examine the issue of fath struggles and developmental level fbrther, participants 
were placed into three groups based on the approximate length of time since reported 
conversion (9 to 15 years, 15 to 20 years, and more than 20 years). With this grouping, 
more of those with si@cant faith struggles were in the most recently converted group, but 
at least one person reporting struggles was in the 20+ group. Given the huge variation in the 
background, circumstances and age at conversion, it does not seem likely that iength of 
formal commitment to their faith was a major explanatory factor of fhith struggles. The faith 
struggles reported, in fact, could be Linked to the personal circumstances or vulnerabilities of 
the individual (e.g ., threats to self-esteem, problems with trust, being overwhelmed with 
responsibilities, relationship problems, seeing suffering), which were manifested at least 
partidy in faith struggles. It was also possible for the person to have no doubts about certain 
aspects of their faith (e-g., that God brings good out of everythmg), while being dissatisfied 
with some other aspects of their faith (e.g., relating to other Christians). 
6.1.8.5 Summary of Developmental Issues 
In summary, both the personal narratives and the cross-sectional comparisons 
suggested a progression from a greater emphasis on personal applications of faith to an 
interest in broader issues relating to other individuals and to larger social groups. Greater 
certainty about their faith seemed to be accompanied by a stronger interest in presenting their 
views to others, an increased understanding of others' points of views, and, to some extent, 
an increased ability to interact meaningfuuy with persons with different views. Struggles and 
doubts continued over time for some, and it appeared that these were to some extent a 
function of personal background or circumstances. Maturity for those who experienced these 
struggles appeared to involve a greater confidence in knowing how to deal with them and in 
putting these strategies into practice more consistently, rather than having the struggles 
disappear. 
6.2 TEE NONRELIGIOUS PARTICIPANT 
6.2-1 Inclusion Issues 
The expansion of the study to include the nonreligious took place to explore issues 
such as nonreligious attributions, possible parallels to religious experience, and processes 
involved in choosing not to adhere to religious ideology. After the interview with the 
nonreligious participant (Joy), and as the transcript was coded, however, a number of issues 
became evident regarding selection, experiences, and the interview process. Fint, nomination 
criteria were not as clear for nonreligious persons as they were for religious persons. Joy's 
nominator, for example, was simply asked to nominate a coworker with whom there had been 
some contact. She was dissimilar, however, to the nominator in terms of age, employment 
status, and gender, and therefore they could not be compared with those variables constant. 
Also, religious participants were selected from amongst their peers on the basis of having a 
"deep, meanin& and satisfying Gth''. No comparable nonreligious criteria were presented. 
Second, although it was assumed that there would have been some discussion between 
nominator and nominee about religious issues, Joy reported very Little knowledge of Christian 
teachings. Therefore, the issue of rejection of religion could not be examined. Third, 
although interview questions were designed to parallel the questions for interviews with 
religious persons (see Appendix E), it is not clear that they tapped the same domain of 
experience. For example, although Joy was asked what things were important to her, it was 
not clearly stated that they were to be the guiding factors in making decisions and Living her 
life." Subsequently, her responses included values such as health, money, and family, which 
may or may not have been key motivators in the way she lived her Life. Finally, as mentioned 
in the participant summary (Section 5.1 I), the dissimilarity of views between the interviewer 
"The influence of things important to her was addressed as a separate question after she 
had described them. 
and Joy may have impacted Joy's comfort with the interview. Certainly, with the religious 
participants, the interviewer status as an evangelical Christian appeared to be a signdlcant 
faaor in their willingness to be interviewed, and in their comfort with the interview. 
Addressing the above issues would have required extensive reconstruction of the 
selection and interview process for nonreligious participants, and was deemed outside the 
scope of the present study. Further interviews with nonreligious persons, therefore, were not 
conducted. The transcript of the i n t e~ew,  however, was analysed in detail in the same 
manner as the others for comparison purposes and preliminary observations. 
6.2.2 Analysis 
The same coding scheme was used with the nonreligious transcript, and, as with the 
other transcripts, a few new codes were added as appropriate. Several observations were of 
note during this process (recorded in the journal). First, coding her transcript helped to 
cfanfy the coding scheme for the religious participants. Prior to coding Joy's transcript, for 
example, references to negative emotional outbursts had been coded as CONSEQN 
(behaviour inconsistent with the person's fkith) because they had been described as behaviour 
failures by the participants. Because Joy did not have such a fkamework to describe negative 
interactions, codes were added to describe such experiences more directly (e.g., 
RRlTABLE). Use of these new codes with the other tramcripts helped to c o r n  tendencies 
of the coding scheme to minimire inconsistencies and negative aspects of the faitk Second, 
many of the experiences reported by Joy were common to the other participants. She 
reported certain relationships as very important, and was influenced by the examples and 
advice of others. She had had lie experiences comparable to the others, and a range of 
emotions. 
A third observation which emerged was that, with some codes, although the processes 
described were similar, the content may have been different. For example, although she tried 
to explain the behaviour of others (INTERPRET), or made distinctions between herself and 
others @ISTINCTIO), Joy made attributions based on factors such as personality or other 
motives rather than on a Christian framework. Fourth, there were some instances in which 
she used language similar to that of the religious participants7 but gave the impression that her 
understanding of the term was different. For example, she used the word "hope" to denote 
a wish, when speaking of the possibility that there was a heaven and another We after death: 
"I hope that's what it is". With religious participants, the tern "hope"was used with more 
certainty* in the sense of having something to look forward to." 
A fifth finding was that some experiences were absent or Sequent. For example, 
although Joy believed in God, she did not participate in the religious practices cited as 
important by the religious participants, such as Bible reading, regular prayer, or going to 
church. She did abstain fiom some lifestyle practices (e.g., drinking akohol), but not for 
religious reasons. 
In contrast to the religious participants, Joy spoke of God seldom, and could not 
describe her sense of God when asked, either in visual images or in terms of qualities or 
characteristics. Although she did report praying a few times, she noted that it was an effort, 
and that she did not feel comfortable doing so. As with the religious participants, however, 
she did question whether God made a difference in the conted of suffering and death which 
persons close to her had experienced. She also reported experiences in which she had contact 
with ftiendly spiritual beings (e-g., feeling that something had touched her, feeling reassured 
during a fearful moment). These experiences are comparable to experiences described by 
some religious participants (e-g., noting a special glow in a chapel being reassured by a paper 
floating to the floor during a time of emotional turmoil and prayer). 
6.2.3 Individual Participant Comparisons 
Several comparisons between Joy and other participants are of note (based on 
transcript review notes; see Section 4.3.7). First, there was one other participant, Gail, who 
was similar in age, gender, occupational, and socioeconomic status, and in some background 
variables. Both had had abusive experiences as adults, and both reported family ties as 
important. Both struggled with taking negative comments &om others as personal affronts. 
Neither had had religious training as children. Both used almost identical phrases to describe 
- - 
' * ~ o t h  uses of the term are legitimate. 
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a passive acceptance of life events. Gad, referring to her pre-conversion state, noted, "I grew 
up in an alcoholic f a y ,  and no God, no nothing, just you know, whatever happened 
happened. " Joy noted, "if kn going to bed and something's bothering me,. . .rm kind oc what 
will happen will happen." 
Compared to Joy, Gail seemed more self-aware, or at least more willing to speak 
openly of herself and her personality styles. For example, she had begun to notice patterns 
in how she coped with stress, and was working to change them (e.g., challenging herself to 
deal with the situation rather than to brood or feel badly about it). Joy appeared less aware 
(or less seK-disclosing) of her own needs and attitudes (e.g., that her desire for independence 
may have been connected to lack of confidence that people would meet her needs), and was 
more likely to blame or resent others for the problems she had. Nevertheless, she reported 
developing strategies for managing sigtllficant levels of stress, and had achieved a number o f  
tangible accomplishments ( e g ,  educational), despite the stress she had experienced. 
6.3 INTERVIEW CLIMATE 
As already noted, attempts were made by the interviewer to be as neutral as possible 
in presenting i n t e ~ e w  questions, and in follow-up discussions. Some comments were dso 
made to reassure the participant or make him/her more comfortable with the interview 
procedure (e-g., validating a point of view). Participants had varying degrees of comfort with 
the interview. Some had difliculty with the broad generality of the first question, and asked 
for more specific questions. Some had no dBiculty speaking for long periods of time, while 
others were more hesitant about volunteering information. Some apparently felt challenged 
by some of the clarification questions. For example, one person who had been cross- 
examined in court proceedings noted during debriefing some uncertainty and defensiveness 
about the direction the questions were leading, although this perception decreased as the 
interview progressed. Although interviewer response to participants and to selected 
comments also varied (e.g., responses were more positive to those with perspectives similar 
to those of the interviewer, or who expressed their views with dipiomacy), nonverbal 
portions of int e ~ e w  tapes (e. g., muhlal laughter) and comments fiom participants suggested 
that a reasonable degree of rapport was established. The participant who evoked the least 
positive intentiewer response commented about having given an accurate faith description, 
and complimented the interviewer' s style. 
6.4 ]LNTERVEWER/RATER RESPONSE'^ 
As a whole, my response to the in te~ews  was very positive. Because participants 
felt so deeply about their faith, and because of many positive experiences they reported, the 
interviews provided me with inspiration and encouragement. For example, the frustration 
over the interview which did not record was softened by that participant's strong belief that 
God brings good out of every experience. During the lengthy coding period, as the 
transcripts were repeatedly read and I became immersed in the data, the participants' faith 
experiences would come to mind as I encountered situations similar to those described in the 
study. 
Perhaps the strongest impact came 60m the combined experiences of Gail? whose life 
circumstances changed so completely as a result of her conversion, and Kay, whose 
faithfulness supported Gail through the changes. it is doubtfbl that Gail would have 
maintained her Elith commitment without the continued influence of Kay. Moa profound for 
me was the fact that the fit between the two was as much a hction of personal weakness 
as personal strength Although Kay was able to remain faithfir1 to Gail because of emotional 
maturity (not taking t h q p  personally), and a general commitment in relationships, her interest 
in reaching out to others stemmed Earn her own strong needs (fear of being done). Also, 
although her relationship with Gail may have been severed had she insisted on certain 
behaviours 60m Gad, the fact that she did not do so was as much a hnction of her confessed 
weakness in confronting as her foresight in what was helpful for Gail. This combination of 
factors provided deep encouragement that one's ability to make a positive impact is not 
dependent upon M y  developed strengths, and that God works for good through weaknesses 
and faults. 
19Because this section describes the author's personal response to the interview and 
coding process, the first person voice is used. 
In approaching the coding, I experienced some initial trepidation, which returned 
fiom time to time throughout the lengthy period of analysis. Part of the apprehension was 
amciated with the uncertainty of the method, in which patterns were unclear for a long time, 
there was some controversy about the validity of the method itse& and there was a nagging 
fear that the entire process would lead to trivial conclusions. Part of the trepidation related 
to a fear that taking apart religious faith and analysing it bit by bit would lead to the 
conclusion that there was nothing to it but a combination of features that could be explained 
by psychosocial facton. This would have led to a personal existential crisis in my own faith. 
To some extent during the interviews, but much more so during coding, when the 
same words were read repeatedly, there were portions of the interviews which I found rather 
disturbing. Some of these were comments about gender distinctions which I felt were 
insulting to the female gender. Other portions involved extreme views which were stated 
without understanding of contextual issues or the negative associations (e-g., racism) made 
with such comments by out,siders. For example, one participant stated that Hitler was God's 
judgement on the Jews for fdhg to follow God, while another repeatedly emphasized God's 
judgement on those who failed to recognize God. Another spoke arrogantly about those who 
did not consider historical facts or logical arguments. As I struggied with these issues, a 
number of explanatory factors became evident: 1) People are not perfect, and sometimes 
they are not strong in diplomacy. 2) People who are not trained to critically evaluate their 
views are not always aware of the implications of the views they express, and may not agree 
with the logical implications of what they say. 3) People do not always say what they mean. 
This may be due to previous lack of opportunities or dficulties describing abstract or 
internal experiences. Also, they may be using interpretive frameworks which have neglected 
or are inadequate to describe the specific experiences tapped in the present study. 4) The 
apparent implications of what they say do not necessarily follow (e.g., saying that Hitler was 
God's judgement on the Jews does not necessarily mean discrimination or racism). 5) The 
context of the interview affects what is said or how it is said (e.g., the person may be 
defending rather than describing). 
The following excerpt from a journal entry illustrates part of the process of dealing 
with the comment about Hitler: 
(December 14, 1994): What to do about (Felix's) idea that Hitler and the 
Holocaust (were) God's judgement on Israel. How does it fit into his overall 
perspective? The context of it is that God judges nations for their lack of 
obedience, not just Israel. He does not appear to be anti-Semitic, although 
some of his statements seem so. He has a certain way of seeing things, a 
certain mind set, which relates to God's sovereignty. Actually, his statement 
doesn't n d y  tell me whether he would spurn Jews or be discriminatory 
towards them. Perhaps his involvement with single mothers ... would (shed 
some light on the subject). He appeared hstrated, and made some 
judgmental statements about the messes they got themselves into. But he 
continues to pray for them. There is concern, but perhaps less ability to 
empathize. 
In summary, the depth of experience manifested by the participants impressed me 
strongly and was veIy positive. Some extreme views or styles, however, were of concern, 
both because the views themselves were derogatory of certain people, and because the 
attitudes reflected had the potential to alienate those who did not adhere to the participants7 
views, and whom the participants (theoretically at least) were mandated to persuade towards 
their own faith. 
6.5 THE CODES 
6.5.1 Overview 
Coding procedures are described in Section 4.3. A list of codes with definitions and 
number of transcripts containing each code is included in Appendix F. Tables listing codes 
by categories are also included in Appendix G, and individual participant code lists with 
frequencies are listed in Appendix H. Drafts of both the code dictionary and the tables of 
code categories were consulted frequently during coding to help ensure consistency, and to 
access related code possibilities in analys'mg new transcript segments (see Chapter 4 for more 
detail). 
The total number of codes in the coding scheme was 387. Seventy-seven of the codes 
were the negative versions of primary codes (i.e., signifying the notable absence of the 
phenomenon). Eight other codes were "Christ" (CHR) codes, which apparently were 
interchangeable with similar codes referring to God (e.g., CHRTRUTH was considered the 
same as GODTRUTH). Most codes occurred in more than one transcript, but a few were 
unique to only one transcript. 
6.5.2 Infrequent and Unique Codu 
Table 6-2 lists the codes which occuc~ed idtequently, that is, once or not at all for any 
participant. Table 6-3 lists the ten most frequently occurring codes for each participant, as 
well as codes unique to each participantm For comparison purposes, panscript length is also 
included in the first column of Table 6-3 for each participant, as is the final key term chosen 
to describe the individual's faith experience. 
As can be seen in Tables 6-2 and 6-3, many of the unique and i&equent codes were 
the negative forms of a code2', or the "CHRIST" (CHR) forms of codes that occurred more 
frequently in the "GOD" form. A few "GOD" codes also occurred infrequently, suggesting 
that some concepts about God were given only in response to the interview question about 
the perception of God rather than spontaneously during other parts of the interviews. There 
were some idkequent codes which may have been appropriately subsumed into other codes. 
Because of the inordinate amount of time required to reexamine those segments and reassign 
labels of higher ffequency, and because the relabelling would not have added s i w c a n t  
information to the emerging themes, these codes were left unchanged. In all, 102 codes 
occurred infi-equently over all  transcripts (i-e., no more than once per transcript; Table 6.2), 
and an additional 18 codes occurred only with one aanscript but had frequencies of more than 
%ere is some overlap in the content of Table 6-2 and the last column of Table 6-3. For 
example, $a code unique to one participant occurred only once, it would also be in Table 6-2. 
As indicated in Table 6-3, such codes are denoted by an asterisk (*) in the last column. 
'INegative forms (generally indicated by adding an "N" to the end of the code) were used 
primarily for the notable absence of a phenomenon, rather than the opposite of the code word 
itself. When the opposite of the word was present, particularly if it occurred frequently, a 
new code was introduced. Negative forms of codes, then, were generally infrequent. 





































































































a Codes used no more than once for any transcript. Definitions of codes are provided 
in the code dictionary (Appendix F). 
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followed by number of transcript pages in brackets. 
%Vhere a "tie" occurs, all codes with that frequency are listed 
C The bulk of the interview with Kay related to Gail 
*Denotes individual codes which occur only once, overlapping with codes listed in 
Table 6-2 
one. Two hundred and --seven codes, or about two-thirds of the total number of codes, 
then, occurred in at least two tramcripts, and more than once in at least one of those 
transcripts, suggesting that the coding scheme tapped a broad spectrum of religious 
phenomena which were common across a group of individuakn 
Of the codes that~were unique to individuals, a large proportion (66%) could be 
considered supplementary codes (i-e., the negative form of a primary code, or an apparently 
interchangeable reference to Christ rather than God). There were a few i.&equent codes 
which did reflect the idiosyncrasies of individual participants. For example, the unique 
assignment of the code UNION (experience of union with God) to Beth reflected mystical 
experiences not reported by other participants. The codes unique to Henry of FEARGOD 
(healthy fear oflrespect for God) and APPEASE (doing something to appease God), though 
infrequent, are consistent with the emphasis in his faith on maintaining high behavioural 
expectations. 
6.5.3 Frequent Codes 
The second column of Table 6-3 lists the most fkequent codes for each transcript, and 
the frequency of each code for the participant. To some extent, the variation in frequency 
across transcripts is related to length of transcript, listed in the first column, which varied 
from 3 1 to 1 09 pages. For example, in the transcript of Adam, (3 1 pages), the highest 
fiequency of any code was only six. Lois's transcript, which was 84 pages long, had code 
frequencies as high as 29. Variations in fiequencies were also likely affected by variations in 
speak~~~g style (e.g., ifthe participant tended to deviate from a topic and return to it, the same 
example would be given the code in two parts of the transcript), or to variations in 
interviewing style (e.g., later interviews might focus more on topics which were given less 
time in earlier interviews or vice versa). To a large extent, however, the frequencies of the 
codes in the second column do reflect those aspects of faith salient in general, and to the 
participant in particular. 
=AS can be seen by the numerical Frequencies included in the code dictionary (Appendix 
F), a large proportion of the codes were common to most of the transcripts. 
6.5.4 Interpersonal Codes 
As indicated in Table 6-3, codes denoting some aspect of contact with other people 
were among the frequently occurring codes for all participants, and included C O m ,  
LOVE, HELPING, SEEICEELF, ENCOUWGE, EXAMPLE, PERSONINF (being 
influenced in one's fath through a relationship with another person), and GENERATIV 
(passing on something of importance to the next generation). Some of the interpersonal 
codes also reflected some aspect of potentially deleterious contact with others, such as 
JUDGE (the participant made a critical statement about someone), ABUSE, WITHDRAW, 
or HURT. The code DISTINCT10 (making a distinction between ~o people or, more 
comxnonly, between oneself and others) also was common among the high frequency codes. 
6.5.5 Codes Relating to God 
For most of the religious participants, and consistent with the key words and phrases 
chosen to describe their fath, the high fkequency codes included a number of codes reflecting 
relating personally to God, including PRAYER, RELP (relationship with God), RELPC 
(relationship with Christ), GODPROVIDE, GIVETOGOD (allowing God to take over a 
difficult situation), or GODLOVE. 
Caleb and Henry did not have any of these codes among their most fkquent codes. 
This inf?equent reference to a personal relationship with God is consistent with their heavy 
emphases on the rational and behaviour components of their Elith respectively. Although they 
did mention a relationship with God or interacting with God (e-g., praying), their tendency 
was to speak of the less subjective aspects of their faith. With both participants, instances 
were noted in which they were asked directly about their relationship with God, after which 
they deviated to a different topic without prompting £?om the interviewer. It is possible that 
the apparent neglect of this area of their faith was a hnction of discomfort in discussing 
personal issues, rather than the relative absence of the phenomenon. Caleb explained from 
the beginning that "I'm not excellent at articulating or expressing things that are about myself 
personally." Henry, when given feedback suggesting his relationship with God was not 
crucial in day to day living agreed only with hesitation, and clarified the issue by separating 
his actual experience firom the way others perceived him: "Yeah, I think so. It's hard to 
analyse oneself. One has tb, I guess all of the things we can say, and how we communicate 
to others is their perception of what we are. And Cget some] feedback gives me a better 
understanding how am 1 being received. " His response suggested that his presentation may 
ilot have been consistent with his actual experience. 
6.6 CORE CATEGORY: WHAT IS RELIGIOUS FXPERTENCE LIKE? 
6.6.1 ConcIusions from the Data 
As can be seen fkom individual participant summaries, examination of group patterns, 
and a review of the codes, several key features are important in understanding the religious 
experiences reported by participants in the present study. Experience of God was one 
important feature (see Section 6.1.6. I), and included a sense of awe in response to God's 
attributes (e-g., power), as well as personaily relating to God. God was seen as providing 
help to the person in a variety of ways (e.g., material needs, communicating insights to the 
person), with the person actively seeking God's help (e.g., prayer, doing as much as possible 
in a given situation), or simply remaining open to God's intervention. Experiences of God 
were sometimes highly emotional. Religious experience was also characterized by rational 
and experiential dimensions, which were both present to some degree in all participants (see 
Section 6.1.6.4). Therefore, despite the emotional aspects of religious experience, 
participants did not see themselves as entering the experience blindly or without 
understanding. Religious experience also involved a sense of purpose or meaning, in which 
participants worked through the personal application of Christian principles (e.g., lifestyle and 
behaviour, see Section 6.1.6.3). For some, this also involved applying a Christian h e w o r k  
to broader societal issues (see Section 6.1.8.3). For some participants, this working through 
involved considerable struggle (see Section 6.1.8.3). Participants also reported that their faith 
experiences changed over time (see Section 6.1.8), in areas such as character development 
and lifestyle changes, increased insight and more fleeting doubts, and stronger faith 
convictions. Changes sometimes occurred in connection with a critical life experience, 
including, but not limited to, conversion (see Section 6.1.8.2). There was also some evidence 
that older participants were more tolerant of those with dissimilar views, despite having 
stronger convictions, and were more interested in relating to dissimilar others. 
Background factors appeared to have influences on a number of aspects of faith 
experience. For example, childhood religious upbringing was related to preferences for 
church meeting style and standards of moral behaviour (see Section 6.1 -3). There was also 
some evidence (although information was unavailable to explore this issue m y )  that having 
experienwd abuse was associated with an intensely emotional religious experience which was 
sometimes exclusive of others (see Section 6.1.4). Background factors were also apparently 
predictive of nature and intensity of faith struggles (see Section 6.1.8.5). With regard to 
gender differences, although the experiences of males and female in the present study were 
very similar, females tended to speak of spiritual principles in the context of specific or 
personal circumstances, while males tended to speak more abstractly, with less personal 
application (see Section 6.1.7). 
Religious experience as described by the participants was essentially an individual 
phenomenon, manifested in features such as the relationship with God (see Section 6.1 -6.1) 
or personally working through the implications of one's faith (see Section 6.1.8). In fact, 
participants objected to feedback and key terms which emphasized the group experience too 
much (Adam and Edward; see Table 5-1). Nevertheless, religious experience was strongly 
duenced by evangelical Christian community and traditions, and identity as a Christian was 
at least partly linked to the Christian community (see Section 6.1.5). This community 
provided networking resources, mutual influence, and common language, hmeworlg 
assumptions, and goals. Relationships within the Christian community influenced the 
experienced quality and development of faith experience, through interactional and didactic 
learning of Christian principles, positive role models, and support during difficult times. 
Relationships with Christians also posed challenges to individual experiences when support 
was not provided, when there was undue pressure, or when the behaviour of others was less 
than exemplary. 
It also appeared that behavioural manifestatiom of faith resulted from internal 
experience, rather than being a defining characteristic of religious experience. Felix, for 
example, reported overcoming a repeated sin after finally realidng that the power of Christ's 
death was available for behaviour, as well as for forgiveness of past sin (see Section 5.7). Ida 
spent a considerable amount of devotional meditation and prayer on developing Christian 
characteristics (see Section 5.10). Although the emphasis of another participant (Henry) was 
on behavioural manifestations of faith (see Table 5- I), the narrative of his commitment to 
faith clearly indicated that seeking out right behaviour was preceded by resolution of an 
internal issue (i.e., feelings of guilt), and that attempts to assuage his conscience with moral 
behaviou r prior to that resolution were unsuccessll. Moreover, he emphasized the 
contentment he had fiom knowing he had done the right thing, and noted that proper motives 
(i.e., a desire to benefit others and to be moulded by God) were key in the process of 
choosing right behaviour (see Section 5 -9). 
6.6.2 Choice of Core Category 
The Sonnation obtained ftom all aspects of anaiysis was used in choosing a key term 
or core category under which the majority of the findings could be subsumed (see Sections 
4.3.7 & 4.3.9). In choosing a core category reflecting an individual internal experience, a 
number of options were possible. One option was to conceptualize religious experience as 
a relationship with God, since all religious participants mentioned this aspect of their faith. 
Individual key words, however, were not universal in emphasizing this aspect of faith (see 
Table 5-I), and some participants had difficulty describing the personal aspect of their 
relationship to God (see Section 6.5.5). Another possibility was to conceptualize religious 
experience as a framework, as all participants had accepted certain assumptions, beliefs, and 
interpretive stances in dealing with day to day decisions and events. However, most 
participants did not present the "framework" theme as their primary understanding of their 
faith (see Table 5-1). Moreover, participants described changes in their faith over time (see 
Section 6.1.8), which would imply that their faith was not a static, passively accepted set of 
beliefs or assumptions, and that the application and understanding of faith principles were in 
a constant state of development. 
A third possibility, which was eventually chosen as the core category, became 
prominent during the analysis of the transcript of Ida. This participant refemd a number of 
times to her faith experience as a process. Ida emphasized the gradual changes she 
experienced in her faith as she participated in Bible study and prayer, and as she attempted 
to put her fsith into practice. It soon became evident that, although other participants did nol 
necessarily use the themeof process as primary descriptors in their faith, they all noted 
changes over time' and the need for ongoing religious activities to promote continued learning 
and maintain their faith. Describing faith as a process transcended individual emphases, but 
reflected the references by all participants to a gradual deepening of their faith. It appeared, 
then, that faith could be conceptualized as something that changed over time through a 
number of regularly occurring sequences of experience.. 
During the second review of transcripts (see Sections 4.3 -7 & 4.3.9), the suitability 
of this core category in describing each person's faith and in providing a urufylng firmework 
for the other codes was considered. Notes were made about specific aspects of each person's 
experience which related to this issue, with attunement to confirming and disconfirming 
evidence about the feasibility of the general category, and about the nature of the process 
itself. It was concluded that the concept of process as a general category could be applied 
to all faith descriptions, and the word process was accepted as the core Gategoy. 
Illustrative quotes for each religious participant are presented in Table 6-4, in which 
the person either directly referred to hidher faith as a process, or provided an example of a 
process occuning . For reference purposes, individual key words originally presented in 
Chapter 5 are included as well. AIl or part of each quote was labelled PROCESS (see 
Appendix F) in the coding phase of data analysis. It should be noted that, with one 
exceptionD, all of the quotes are taken f?om early parts of the transcripts, and are part of the 
participants' direct responses to the first general question about their faith experiences (see 
Appendix E), or to a follow-up question within that context. The fact that the descriptions 
2 3 ~ h e  exceptional case was the one for which the initial interview did not record. 
Therefore, a quote was taken from the follow-up interview (see Section 4.3.1) in order to 
have a direct quote rather than a reconstructed portion of the original interview. 
PROCESS 
Key Quote Relating to Core Category of PROCESS 
Adam: ... Christ gives me a direct example to follow, gives me a 
set ofrules to live my life, but more than that he is working within 
me. I'm able to communicate with him at any time and obtain 
direction. 
CF: How does that happen? 
Adam: Through prayer. And studying the Bible. [I am able to] 
see Christ's example. And, not only through the word, but it's a 
little d ~ c u l t  to explain. I mean, you see that Christ just brings 
alive portions of the [word]. I meaq I have to say that it's more 
than just reading the Bible. Sometimes you get very convicted or 
very strong feelings towards a certain action or event or whatever 
it may be that you're challenged with at that time. You have a 
strong feeling that you go one way or the other. At least in my 
experience, it's just something that over time you learn to Listen, 
or to feel that. 
- - - - 
I guess it's like an approach, a slow approach and the moment 
that the actual touching is felt is in the administering of the 
sacrament itself with the bread and the wine. Except for me it 
starts before that. It's when I Like I said, make the individud 
prayer just before, and then it comes to a pe& or a stronger 
point and when I take the bread and the wine and the juice or 
whatever it is, and then it probably, the feeling within me probably 
diminishes, a bit, later that day, but it goes with me, stays with me 
throughout the service, as I leave, and diminishes, I suppose, 
within a few days. Now that, I believe that God is still there, and 
the strength is still there. I think what happens is I in my 
humanness, with so many other things going on in my mind in my 
life, I'm the one that moves away from that. God doesn't move 
away f?om me ... I always reach a point where I feel the need to be 
a$ a communion service. The things that fill in would be the daily 
things, you know, the daily Bible reading and prayer and 
meditation, discussions with friends, Bible study if I'm going to a 
Bible study. Even the weekiy sermons. But I will always reach 
a point where I know 1 want to be at a communion service. 
I1 Table 6-4: Key Quotes Relating to the Core Category of 
Participant 







Key Quote Relating to Core Category of PROCESS 
I see my faith as being the most important thing in my We.. .The 
way that God would have me live is along the lines of Christian 
duty and a continual search for God and a continual search to 
have a deeper relationship with God. 
... it's like a living relationship with a living person, that's God and 
the Lord Jesus Chris. And so I study his, study the Bible, and 
the teachings there, and so there's a lot there that form principles 
in daily living. And I think, over the years, it sort of becomes 
part of the way you think and view things, and you make choices 
and things like that. 
... it means something to me, it's not an emotional high that I had 
and it's happened and is forgotten. To me, my faith experience is 
a daily walk with God, and it's something I can experience daily. 
So it's a refreshing faith, it's not something that only happens 
Sunday morning! for one hour, or once every Easter or Christmas. 
. . .and every Saturday night after that I went with this group and 
gave some word of testimony. I don't know (Laugh) just what I 
said, but sharing something of what, because it was beginning to 
dawn on me I guess what had taken place. .. 
I didn't know how to stand h. And so the more that I got to 
know God and the experience that I went through, and I allowed 
God to work in me, then I could see fiom each year how my faith 
had grown. And the difference today is I'm not as &aid. 
Key Quote Relating to Core Category of PROCESS 
We4 I've always thought that faith, I wrestled, you know, Do I 
really believe? You know, is it an illusion?. . But I think faith is 
believing something for which you have no proof You have a lot 
of evidence, but not proof, and you make a choice. And for me 
faith is simply believing that God exists, and that aIl we h o w  
Table 6-4: Key Quotes Rehating to the Core Category of 
about God, in my view, has been revealed in scripture and to 
some degree by personal experience. And those would support 
each other, where the Bible would support that a personal 
experience can be revelatory fkom God. (Pause) What my 
current experience is, some days it's a real struggle, but I have 
made a determination, and I remake it from time to time, that I 
have made a choice that I'm going to live as a believer, and in 
spite of the Eict that some days I fed like it's too difficult, because 
of whatever the current difficulty might be, that I've made a 
choice, and I'm not going to waiver fiom it even though it's very 
m c u l t  some days. 
Participant 








Note: Joy and Kay are 
And, so when my faith started expanding I think that my attitudes 
began to change in every way I looked at Life, and my faith has 
become the absolute centre of my life. And, it's not just in words 
and it's just not in a few deeds, Like tithing and whatever, it goes 
not included, as they were not standard religious participants. 
much beyond that. Into a daily moment-by-moment type of 
experience. 
I believe in the Lord Jesus. And what it says in the Bible is his 
word. (rnhm) Cause a lot of things happened in my life that you 
how, like sometimes I run short of things, you know, like food, 
or even going on a trip, but just standing on the word of God, just 
waiting upon him, and he brings it to pass (Mhrn). Things that 
are not seen, you how,  but you just wait upon the Lord, having 
that faith in God that he will bring it to pass. And my faith has 
grown through the years.. . 
implying a process were "spontaneously accessible" (Gorsuch, 1988) in general faith 
accounts, then, lends firther support to the feasibility of this notion as a key concept. 
Quotes included in Table 6-4 suggest a number of aspects of religious process, 
including development of general attunement to spiritual things, incorporation of spiritual 
principles into personal circumstances, deliberate striving for desired goals, reeeshment and 
renewal, increased underddig ,  development of a relationship with God, communication 
with God, (e-g., through prayer and Bible study), empowerment through God working in the 
person, increased trust in God, consciously choosing to believe and Live a life consistent with 
beliefs, strengthening of faith commitment, and character development. Ail participants 
implied or explicitly stated that their faith developed over time, or that the changes occurred 
through an ongoing (e.g., daily) experience of their filith. 
Suppoc then, was found for choosing the term process as the core category. Further 
clarification was needed, however, to delineate the nature of this general concept more 
precisely among the present group of participants. Additional steps to do so are discussed 
in the next two sections. 
6.6.3 Clarifying and Delineating the Core Category 
In order to delineate more clearly the core category, all transcript segments of three 
related codes reflective of the idea of process were examined carefblly: PROCESS, 
LTCKANGE (change over time), and GROWTH*' (see Appendix F for definitions)? For 
each segment for each participant, a summary point was written down. These points were 
then organized by constructing several charts, each of which addressed areas pertaining to the 
concept of process. These areas included a general question of the nature of the process 
("What is the process?"), in what medium the process occurred (i-e., How is the process 
manifested?), areas in which change or growth took place, what the changes were, factors 
 he he corresponding "not" code for GROWTH, GROWITIN, was also included. The 
PROCESS and LTCHANGE codes did not have "not" versions. 
?art of the results of this procedure were used in the earlier section on Developmental 
issues (Section 6.1.8). See also Section 4.3.9 for a description of the procedure. 
contn'buhg to or assodated with the process, and how the Eactor was related to the process- 
Ahhough there was overlap in this breakdown, and some distinctions were not always clear, 
having several areas of primary focus allowed elements that might have been overlooked by 
one approach to be included with another. Summary points made from examination of the 
segments were then placeci into categories under the area headings as the segment notes were 
reviewed; the presence ofthe category for the participant was then recorded. To ensure that 
all possible elements were considered, categories were made quite specific, and some were 
present for only a few participants. When this procedure was complete, the categories 
pertaining to the nature of the process were collapsed into nine broader categories. 
Table 6-5 lists eaih of the nine elements, and its presence in at least one of the 
segments of the three codes for each participant (delineated by an asterisk). These elements 
of the process of religious experience are consistent with data dready described, and include 
complementary interactions with God, acquiring personally rneaningfbl understanding, 
acquiring objective knowledge about one' s faith, becoming emotionally renewed, becoming 
more stable or mature, and empowerment for behaviour consistent with the faith. Another 
element was a collective growth experience, which will be discussed hrther shortly. Faith 
was also experienced as a struggle for some participants. 
Because only transcript segments coded PROCESS, LTCHANGE, or GROWTH 
were reviewed for the elements in Table 6-5, it is possible that other parts of the transcripts 
contained references to the elements when they were not identified within the three code 
searches, or that the summary point used to categorize an experience did not encompass a 
specific element which may have been a (less salient) aspect of the segment reviewed. 
Therefore, general knowledge of each participant's experience was used to consider whether 
the element might be present in other aspects of the person's description of hisher faith. If 
an example of the experience was found, a record was made of it. These examples are 
marked with a "C" ("consistent7') in Table 6-5. 
Table 6-5 Occurrence of Elements of the Process of Religious Experience 
Identified Element 
Person seeks out God or increases 
God is experienced as relating to or 
working through the person 
Person acquires personally relevant 
II Person acquires cognitive information about faith 
Person matures or increases in 
I stability in or commitment to faith 
11 Person is refieshed, strengthened, 
healed, becomes more 
peacefbI/trusting, etc. 
11 Person experiences faith as a 
11 Person strives for/ is empowered to 
1 carry out right behaviour 
11 Collective experience: person 11 exoeriences nrowth WITH others 
Participant Number 




LTCHANGE (change over time), and GROWTH(N), as well as general considerations of 
each person's reported faith experiences. For each cell, * is used to denote that the process 
element was found in the reviewed code segments. "C" indicates that the element was not 
found in the code segments examined, but experiences related elsewhere in the transcript are 
consistent with the presence of the element in the person's faith. Participant numbers 
correspond to Adam, Beth, Caleb, Deborah, Edward, Felix, Gad, Henry, Ida, and Lois 
respectively. Kay and Joy were not included in this table, as they were not asked to describe 
their personal faith. 
One element, the collective growth experience identified by Lois, warrants some 
dimision, as it reflects a close link between individual experience and religious community. 
In the segment provided by Lois, development occurred in a group (body of Christians), 
which was closely hit  and characterized by each part doing its share. Because the growth 
of the group was emphasized in the segmw it was deemed separate Eom the other elements. 
Although Lois was the only participant who described such an experience in the segments 
reviewed, further examples of collective growth experiences were sought for the other 
participants, in which the person's experience took place simultaneously with someone else, 
or in which the experience was closely connected to others experiencing growth. For most 
participants, examples were found which were strongly suggestive of such a collective 
experience (e.g., coming to a spiritual understanding at the same time as a spouse, feeling a 
sense of unity with a congregation during a time of worship, coming consensually to a moral 
decision). 
As can be seen in Table 6-5, most elements were present in the code segments 
reviewed for a majority of participants and, when the consistency of the elements with 
individual experiences were considered, all of the elements were present for the majority of 
participants. When an element was not present for an individual, it may be that the interview 
did not tap that aspect of the person's faith. Personal style and individual variation, however, 
also appeared related to instances in which elements were not deemed part of individuals' 
experiences. For example, when acquisition of cognitive information was not judged present, 
it may have been because the individual personally applied any new information learned, so 
that it did not occur primarily as an intellectual exercise. The experience of internal struggle, 
as discussed earlier, was present for some, but not all participants. 
Although there was some variation among participants in terms of the aspects of 
religious experience identified as key elements, it should be emphasized that, as a whole, the 
group of participants had a common experience. There was more overlap than variation, and 
all participants experienced most of the elements. 
6.6.4 Factors Associated with the Process of Religious Experience 
For fbrther information about factors related to the process of religious experience, 
segments were examined c a r m y  for aigger$ predisposing fhctors, and results of the process 
itself (see procedure described at the beginning of Section 6.6.3 above). Although some 
descriptions simply noted the presence of an aspect of religious experience without 
explanation, other segments provided m h e r  information about how the experiences 
occurred. Several categories of fkctors contniuting to the religious process will be discussed 
in the next sections. 
6.6.4.1 Activelv Seekinn (and God Interveninq) 
With regard to the interactions with God, a key Elctor was the person taking an active 
role in seeking such experiences by strategies such as praying to be filled with the Holy Spirit, 
giving a situation over to God, reaching out to God (e.g., writing letters to God, reading the 
Bible), or praying for help with a specific problem. In a similar way, the cognitive and 
personally meaningfLl faith knowledge was acquired through active seeking, such as asking 
questions or studying the Bible and related material. Some participants noted that faiure to 
participate actively in this process led to negative attitudes or behaviours (e-g., pride, thinking 
swear words). 
Aside f?om the active seeking by the participants, there was also an element reported 
as separate from the individual's actions. This included various interventions fiom God, such 
as God answering prayer, healing, or providing insight. Further discussion of this topic is 
included in Section 6.1.6.1.2. 
6.6.4.2 Social Influences 
A second are. affecting the process of religious experience involved the influence of 
others. This occurred in a number of ways. First, observing the lives of others gave the 
penon incentive to live in s i i a r  ways. It also made the person open to alternative practices 
(e.g., worship styles). Participants noted that negative examples of other Christians tended 
to be detrimental to their faith (see also Section 6. L -5). Exposure to secular values and ideas 
was also reported as, at times, negatively influencing the process of religious experience (e.g., 
the idea that religion is a myth). A second way in which others influenced religious 
experience was through mentoring or teaching, in which a more mature or more 
knowledgeable penon passed on wisdom through formal teaching or a mentoring 
relationship. 
These first two types of social infIuences appeared to be catalysts in the religious 
experience. That is, the observations of and information from others provided direction or 
heightened awareness in processes in which the person was already participating, such as 
actively seeking interactions with God. A third type of social factor appeared more directly 
related to the process itseK such as the collective experience identified in Table 6-5. With 
this type of social influence, having a common experience with others of similar conviction 
appeared crucial to the religious experience. Such experiences occurred through interactions 
such as verbal discussions or through participation in a common act (e.g., communion), in 
which persons experienced together an insight or growth experience. Conversely, examples 
were given in which not belonging to such a group was associated with faith stagnation or 
struggles. 
6.6.4.3 Life Challenges and Seeking God's Help 
A third area associated with religious experience was that of life experiences or life 
challenges. Nearly d participants named instances in which negative Life experiences were 
associated with positive individual re tigious experiences. The experiences themselves, 
however, did not appear to be the crucial factor, as examples were also given (either for 
themselves or as observed in others) of times when a person became overwhelmed with life 
challenges and had behaviours or attitudes inconsistent with Christian values. Rather, 
participants mentioned strategies such as choosing to remain committed to their faith despite 
the challenge, asking for help (e.g., fiom God or other Christians), trusting God, or seeking 
to understand the meaning of the experience. 
6.6.4.4 Behaviour 
Behaviour also was related to religious eqdence, and appeared both to facilitate the 
process, and to result +m it. For example, one participant, Henry, noted that acting 
according to God's word enhanced his sense of spiritual contentment (quote included in Table 
6-6 in Section 6.7). Another noted that standing tirm in a diflicult situation led to a 
strengthened faith experience. Other participants had forgiven persons who had wronged 
them (a Christian imperative) and had used such situations for persod and spiritual growth. 
Participants also reported a sense of empowerment, ability to cope with challenges, and 
increased self-control as a result of a spiritual insight or actively seeking God. 
6.6.4.5 Conclusions 
From the information from the overall analysis and £tom the preceding sections 
(especially Section 6.6, on the core category), several conclusions can be made about the 
core category and its relationship with other factors in the present sample of participants. 
F i  influences &om a broad spectrum of sources impinged on religious experience, including 
religious community, secular society, life events, and behaviour choices. These influences 
appeared primarily to affect religious experience by acting a s  catalysts through exposure to 
ideas, behaviours, or persad challenges (e-g., hding meaning in negative life experiences). 
Second, a primary feature of the core process of religious experience was the person actively 
seeking the experience through strategies to interact with God or acquire personally 
meaningful information. Third, however, another key aspect of the core process involved 
intementions fiom God, which were beyond the personal control of the individual. Fourth, 
one aspect of religious community was key to the core religious process, and involved the 
experience of religious insight or growth simultanmusly with at least one other person. Fifth, 
some internal processes appeared to resultfrom, rather than comprise the core process. For 
example, a sense of empowerment was reported as resulting fiom insight gained through an 
active searching process. SimilarIy, the set of stable beliefs reported by participants appeared 
to emerge fiorn the process of personally applying religious teachings they had received and 
integrated into their own kamework. Sixth, participants' descriptions of their faith implied 
or explicitly stated that their faith developed over time. For example, developing a personally 
meaningfbl hnework or becoming stronger over time resulted &om a period of actively 
working through an issue. Further discussion of this issue can be found in Section 6.1.8. 
Finally, although the core process involved several key features, it could also be 
understood as a s q l e  entity, as demonstrated by the ease with which participants understood 
and used global references t o  faith experiences (see, for example, references to "faith" in the 
quotes of Table 5-1 and 6-4). Also, their receptiveness to key terms to describe their faith 
provided support to the utility of understanding faith as a single entity. 
6.6.5 Name, Definition and Model of the Core Category 
6.6.5.1 Name 
In order to reflect the unitary quality of the core process of religious experience, and 
to provide a more precise description of its nature, the term synergy or synergizing process 
was chosen as a label for the core category. This term reflects the multifaceted nature of 
religious experience, while emphasizing the holistic nature of the process. 
6.6.5.2 Definition 
The information fiom data analysis was used to construct the following definition of 
religious experience for the present study: 
Religious esperience can be undemtood as the internal pmcess of actively 
synergizing input from a variety of sources, including religious training 
and information, observations of others, secular society, experienced 
communication with Cod, interventions from God, personal life 
experiences and needs, and religious insights gained alongside others. 
This synergy has a number of meaningful internal results that include a 
personal understanding and experience of God, conviction about moral 
behaviour, motivation and empowerment to practise moral principles, 
a personal sense of peace and security, and a framework which is shared 
with or overlaps with the religious experiences of others. 
This definition includes the features identified throughout these Results as key to 
understanding religious e'xperience, and noted in Section 6.6.4.5. Some elements are 
identified as antecedents to or influences on the process identified as religious experience, and 
some elements are conceptualized as results of the synergizing process. 
6.6.5.3 Model 
A pictorial representation of the process of religious experience along with its internal 
results and antecedent and consequential conditions is shown in Figure 6- 1. It is based on the 
information highlighted in Section 6.6 thus far, and some of the categories have been 
supplemented with further Wormation or examples mentioned in earlier sections. Elements 
of the core category presented in Table 6-5 have been adjusted slightly to reflect the 
distinction made (Section 6.6.4.5) between the core process and the more stable internal 
results. 
6.6.5.3.1 Synereizine Process of Relieious Emerience: Internal (i.e., intrapsychic) 
experiences are included within the circles at the centre of the diagram. As already suggested 
(Section 6.6.4.5), some internal experiences are considered part of the core synergizing 
process, while others are considered to emerge From this process. The synergizing process 
of religious experience is depicted in the outer ponion of the larger circle in Figure 6-1. Its 
components involve both active initiatives (e.g., personal application of faith, struggling), and 
internal processes experienced as at least partially outside oneself (e. g . , communication from 
God, collective maturing). It should be noted that the presznt diagram is intended to depict 
religious processes and related factors. Other internal processes, then, may coexist, but are 
not included or explained in the diagram. 
6.6.5.3 -2 Internal Results: The inner portion of the circle represents internal state(s) 
theorized to result fiom the synergizing process (e-g., peace resulting from resolution of a 
spiritual question, sense of empowerment). Over time, with repeated processing experiences, 
the person develops more stability in these internal states. For example, convictions or beliefs 
become stronger, a framework becomes more familiar and less processing of incoming 

information is required, or understanding of God becomes clearer (see Sections 6.6.4.5 & 
6.1 -8). Although a distinction is made between the core synergidng process and internal 
resuhs, they are closely connected. The internal resdts, although they are more stable than 
the synergizing process, are constantly being revised because of the ongoing processes by 
which they are affected. In the model, it is the internal result rather than the synergizing 
process that is conceptualized to affect behaviour (e-g., the empowerment gained through a 
newly attained spiritual insight leads to greater self-control in an area of behavioural 
weakness). Also, input tom areas such as religious community or other areas is 
conceptualized as behg processed prior to becoming a more sable internal result, and 
therefore does not have a direct impact on the internal result. The relationships among the 
groups of variables will be discussed hrther in Section 6.6.5.3.6. 
6.6.5.3 -3  Christian Communitv: The rectangle labelled Christian Community reflects the 
religious sociological influences on individual experiences, and includes many difEerent 
aspects such as relationships with religious persons (e-g., teaching, mentoring, fiendships), 
influences of group religious practices (e.g., worship), written traditions, and behavioural 
expectations. The religioui community is treated separately £iom other life experiences in the 
model in recognition of its crucial role identified by participants in shaping and maintaining 
personal perspectives, practices, and experiences (see Sections 6.1.5 and 6.5.4). As already 
discussed (see Section 6.6.4.2), there is some overlap between the role of the Christian 
community as an iny7uence on individual experience and its integral role in the core process 
of religious experience. 
6.6.5.3 -4 Life Experiendeeds: The group of factors entitled Life Experiences and Needs 
encompasses a broad group of sociological and individual factors identified as influencing 
religious experience. It includes exposure to general cultural norms and expectations, 
upbringing and childhood experiences, major life events or traumas (e.g., abuse), observations 
of others, individual needs or values, personality, and demographic characteristics. Such 
factors have been identified at various points as related to individual religious experiences (see 
individual participant summaries and Sections 6.1 .3,6.1.4, 6.1.7., 6.1.8., and 6.5.2). 
6.6.5.3.5 Behaviour: The Behaviour rectangle in Figure 6-1 encompasses the types of 
behaviours identified as related to religious experience, such as religious practices (e.g., 
personal Bible study and prayer, church attendance), evangelistic efforts, moral and lifestyle 
choices, preferred activities, service to others, and making financial contributions. These 
examples have been identified at various points in the participant summaries and group results 
(e.g., Sections 6.1.2, 6.1.5.3, & 6.1.6.3) 
6.6.5.3 -6 Mutual Influences Among Intraosychic Experiences and External Factors: The 
arrows in Figure 6-1 depict influences between groups of variables, with the direction of the 
arrow indicating the direction of the influence. As already noted, the synergidng process and 
internal results are closely connected in that input from outside sources is processed prior to 
becoming part of the person's internal state, and it is the internal state that affects outside 
variables, either directly on behaviour, or indirectly through the impact of behaviour on life 
experiences or religious community. Neither the internal state nor the synergidng process 
remain completely stable, however, because of continued new input into the individual system 
from contextual factors. As life experiences and influences within the religious community 
challenge assumptions and the internal state of the individual, hrther processing is required 
in the existing system. The resulting changes in internal state, in turn, would influence the 
behaviours of and experiences sought by the individual. Over time, because experiences 
sought would be those more consistent with the internal state, less processing and adjustment 
of the internal state would be required, and it would become more stable. 
Intrapsychic factors are seen as having a direct influence on behaviour, which then 
impacts on the religious community to which the person relates, and on the types of life 
experiences which the person has. For example, the penon's choices largely determine the 
community to which he or she relates, and behaviours of the person may also effect change 
in the community (eg. ,  presenting new ideas about worship style). Lifestyle choices would 
make some life experiences more likely than others (e.g., choosing to restrict sexual activity 
to marriage would decrease the chances of sngle parenthood), and certain experiences would 
be sought more (e.g., hrther exposure to Christian information, M e r  Bible study and 
prayer, contact with other Christians, openness to specific religious experiences). These 
experiences in turn would contribute to the synergizing process. The person would never 
have complete control over co-, We experiences, and needs, however, because of the 
fixed nature of past experiences, and the unpredictability and inevitability of certain contextual 
factors (e.g., death). As one participant noted, "My background.. .and my experiences, early 
childhood experiences are important. But having said that, there's also basic things we go 
through in life, as human beings, that we all go through, and I think that's been equally 
important for me." 
Behaviour also directly influences the synergiring process itseK For example, 
behaviours such as taking time for Bible study or spiritual reflection would intense elements 
of the process such as personally applying one's faith or being refieshed. Gail, for example, 
noted changes in herself when she did not regularly practise personal devotions or attend 
church (see Section 5.8). Adam indicated that sin caused a break in his relationship with God 
(see Section 5.2). Beth placed great importance on attending a communion senrice, during 
which her religious experience intensified (see Table 6-4). 
Figure 6-1 also depicts community and life experiencesheeds as having direct effects 
on behaviour, independent of the synergizing process. Therefore, it is not necessary for 
e x t d  input to be penonally applied or internalized into a spiritual Wework  for it to have 
an impact on behaviour. Some lifestyle choices, for example, may be made simply because 
one's religious community has such a tradition, rather than because one is personally 
convinced the behaviour is appropriate. This effect is consistent with participants' reported 
history of participating in religious activity prior to their conversion, or prior to a whole- 
hearted involvement in their fiith. For example, Edward reported attending church and being 
baptized (as an adult) before he understood the meaning of such a step (see Section 5 -6). Ida 
emphasized the difference between her current faith experience and earlier experiences, when 
she had participated in activities such as Bible study, prayer, and attendance at Bible school 
simply to please her parents (see Section 5.10). 
The model explains the experience of process described by participants, both in the 
immediate state (e.g., Ida's description of her faith as a "moment by moment" experience; see 
Table 6-4), and in the sense that this process is at the core of faith development and change 
over time. The changes over time noted in the present study are consistent with the model. 
For example, despite being in a constant state of development, faith experience was noted to 
be more stable in later years (see Section 6-13), and the older individuals to be more certain 
of their fgittS while being genuine1y concerned about those with different beliefs or lifestyles. 
The model alIows for a more stable belief system over time as one's internal state shapes the 
hture experiences to which one is exposed, and as struggles with meaning are resolved at 
various levels in relation to the individual's current experiences. Interpersonal experiences 
over time would also influence or challenge one's internal spiritual state, and gradual 
resolution of the challenges posed would lead to changes over time in one's interaction styles. 
6.7 THE MOTIVATING FACTOR: WHY ARE PEOPLE RELIGIOUS? 
A find question which this study addressed related to motives for faith: Why are 
people religious? As with the core analytical category, an overarching theme was sought 
which transcended individual emphases, but which was common to the experiences described 
by all participants. The question of motivation was considered throughout analysis, and one 
un@mg theme emerged, which was considered for fit during the final review of transcripts 
(see Section 4.3.9). The key motivating factor for religious experience which accounted for 
the experiences in the present sample was labeled security. This sense of security derived 
&om religious firith addressed a variety of personal needs or concerns, such as fear or a need 
for meaning. Tabie 6-6 lists sample transcript segments for each standard religious participant 
illustrating this sense of security as experienced in a variety of ways. A brief summaridng 
word or phrase linking the person's experience with a sense of security is included in the 
second column. For convenience, the key word/phrase for each participant is also included. 
Security summary 













Key Quote Relating to the 
Key Motivating Factor 
of Security 
...my experience I think gives me peace, self 
confidence, just a level of well-being or I guess 
peace of mind. I think that's probably the biggest 
thing that I can see. I mean, there's no doubt that 
there is codict or whatever and wenling events in 
your We, but I st i l l  feel that knowing Christ is the 
foundation or stabling effect on my life. 
God loves, cares for, and watches over us. Part of 
the grand design, or that overall tapestry I was 
taking about. Like this proof that God is in 
control. By control I mean he loves us, he cares for 
us, he watches over us. 
And it just appeals to me . I don't know. It brings 
peace to me. It is, it's a, hm, it is hard to explain 
(laugh), but it brings peace, it brings a peacefhlness 
that you have all these conflicts in your head about 
life and things that go on in Me, and the way that 
people treat each other sometimes, and things that 
science can't explain, and then there's an idea of 
God and it brings, accepting that brings with it a 
certain peacehlness. 
Quotes Iuustrating the Key Motivating Factor of Security 
security summary 











Key Quote Relating to the 
Key Motivating Factor 
of Security 
... if you look at society today in Canada, too, look 
at the family breakdown and things like that. 
People are, seem to be searching for meaning and 
they hope to find llfilment one way and then it 
doesn't work, so they give it up and try something 
else, and you find there's a lot of chaos with that, 
and confusion and breakdown in society, in f d y  
values and things like that. I think the priorities get 
mixed up and that's one thing I find that as you 
study the Bible and as you develop your relationship 
with God that he shows you what priorities are 
important in Life, you know? And [other] things 
that really matter. 
You know, a lot of people think Christianity or the 
Bible is nothing but a bunch of rules. Well, there 
are certain guidelines, but they don't inhibit you, 
they set you 6ee. You can enjoy We so much more 
because of knowing that God is in control and by 
just following basically his guidelines that he has set 
out for you. You can enjoy life so much more, and 
be set fiee of so many things that the world gets 
caught up in. 
CF: What sorts of things would that [invoive]? 
Edward: 1 never have to worry about getting 
picked up for impaired driving. I don't have to 
worry about my wife running around on me, or me 
running around on her, simply because of the fact 
that we both have our attention focussed on God. 
I'm not saying that it's not something that can 
happen to Christian people, but when it does happen 
it's simply because of the fact that they've taken 
their focus off of God and have started to focus on 
themselves. 
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Key Quote Relating to the 
Key Motivating Factor 
of Security 
So the nations are going to throw God overboard 
and, I said, is God up there wringing his hands, 
What am I going to do, what am I going to do? It 
says, he that sits in the heavens shall laugh. YOU 
puny men down there, do you think you're going to 
overthrow me, do you think you're going to upset 
the apple cart? But he warns them, I have set my 
son upon my holy hill. And you'd better give 
reverence to him, lest he be angry, and judgement 
come. And that's the thing that we can rest in as we 
face the h r e  that God is in control. If I didn't 
believe that, that God is sovereign, there'd be 
nothing to live for! There'd be no hope. 
Like I find with every experience that I go through, 
whether it be good or bad, my faith deepens. And 
I feel more secure in God. And I think faith is the 
foundation of my [creel, Christianity because 
(pause), like I think, urnm (pause), like I'm trying to 
think of my Life without my faith and I just, I can't 
picture it. 
CF: What is it Iike for you, when you know that 
you have done the right thing? 
Henry: Satidkction is too crass a word. But I think 
that there is contentment ...in the sense that I am not 
at variance with God's word, that somehow I can 
gain, that it is with his approval that this has been 
done. And I think to have his approval, you know 
when he says, Blessed are they that do, I think the 
words "approval" and "blessed" are pretty close kin. 













Key Quote Relating to the 
Key Motivating Factor 
of Security 
I've been working through sexual abuse in my life 
and reali2ing that I can't do it without God and just, 
you know, there'd be times where you're in utter 
despair and there's no person that's going to 
understand, I mean they can sit down and say, Pm 
sorry, and even the best counsellor cannot hlly 
understand or comprehend, but in the redbation 
that the Holy Spirit is there and he was there and he 
understands - even that just somebody understands, 
that's dl that really matters, and the fact that you 
can cry or you can just be there, and really 
codorring, really comforting. 
And I was laying there. All of a sudden I felt 
someone come right through the wall, came right 
through the wall, and I felt him pick me up like this, 
you know, he picked me up like this. And all of a 
sudden I felt this intense love, very, very intense, 
that nobody ever, ever, ever loved me like that 
before, or no one would ever love me like that. 
This, he just picked me up. You know, it says in 
the Bible that God is a spirit, you h o w ,  he's a 
spirit, and I feit so secure. And you know, when he 
picked me up like that, that pain that was so intense, 
like it was driving me out of  my mind, as soon as he 
spoke to me, that pain was gone like that, (snaps 
fingers) like th at... and he was holding me, he was so 
huge, and I felt like a M e ,  little puny, teeny baby. 
And he was holding me there. And what came to 
my mind, that was, this was my heavenly father. 
Note: Joy and Kay were not included in this table, as they were not standard religious 
participants. 
Although the transcript segments in Table 6-6 refer to a variety of experiences, they 
relate to hues of ultimacy, and the sense that faith provides for needs beyond what could be 
provided with merely human resources. For some participants, this took the form of peace 
in the fke of events beyond one's control and the belief that God cared and was ultimately 
in control. For others, it took the form of ultimate meaning, given the importance of meaning 
to the individual. For others, it involved God providing the ultimate in qualities imperfectly 
matched in humans (e-g., understanding, comfort). The security experienced by participants 




The present study set out to examine questions about the nature of religious 
experience (What is religious experience like?), and about motivation for religious 
involvement (Why are people religious?). The method used was qualitative. The qualitative 
method was chosen because the literature on the psychology of religion has been imprecise 
in defining the nature of religious experience, is generally atheoretical, tends to be biassed 
(often against religion), and tends not to account for the multi-faceted nature of religious 
faith. The qualitative approach allowed for clarification of the nature of religious experience 
with minimal preimposed structure, for tapping aspects of religious faith which may have been 
overlooked by previous literature, and for exploring the interplay of factors related to 
religious experience. 
The present study addresses a number of issues. First, it helps to understand the 
nature of religious experience, the factors comprising and related to it, and the relationships 
among these factors. SQond, it examines the interplay of these variables within the 
individual. Third, it examines in detail the characteristics of a group of evangelical Christians, 
and raises issues about their similarities to and differences fkom others (i-e., other evangelicals, 
non-evangelicals, or the religiously uninvolved). Fourth, the study clarifies the process of 
religious development, and relates to broader psychological theories of development. Fifth, 
issues are raised about generaiizability, both within the realm of religious experience and with 
respect to broader psychological constructs. Finally, the study relates to general questions 
about epistemology, both within the realm of religious experience, and in the methodology 
used to study psychological phenomena such as reIigious experience. 
In qualitative research, as already discussed (Section 3.2.2), the reliability and validity 
of the study' s wnclusions can be judgd by factors such as the procedures used in reaching 
the conclusions (Kirk & Miller, 1986; Miles & Huberrnan, 1994; Stiles, 1993; Tesch 1 WO), 
the quality of the final product (Glaser & Strauss, 1967; Miles & Huberman, 1994), its 
relationship to other research and theory (McCracken, l988), and its potential to facilitate 
social change (Gergen, 1994; Stiles, 1993). As one way of demonstrating the study's validity, 
the relevance of the findings of the present study will be addressed prior to discussing 
methodology issues directly. Findings ofthe study as they relate to the psychology of religion 
literature will be addressed in Sections 7.2 through 7.4. In Sections 7.5 through 7.7, issues 
of reliability, validity and epistemology will be addressed more directly, and the application 
and limits of the study will be discussed. 
7.2. RELIGIOUS EXPERIENCE: WHAT IS IT AND TO WHAT IS IT RELATED? 
'1.2.1 Religious Experience as Individual 
The present study supports the conclusion that, despite community or reference group 
influences, religious experience in itself is best conceptualized as individual for this group. 
This identification separates religious experience f?om broader conceptualizations of religion 
as sociopolitical systems (e.g., Durkheim, 191 5) or simple acceptance of community-dictated 
beliefs or practices (cf Glock & Stark, 1965). It places the core experience, as well as the 
ultimate responsibility for its interpretation and adoption at the individual level. Despite 
influences £?om religious communities and life experiences, the religious individual is not 
merely a product of these external variables. Moreover, according to the model developed 
in the present study (see Figure 6- 1) the behavioun the individual chooses are separate from 
and a result of the internal;experience, rather than denoting the experience itself. 
7.2.2 The Core Motivating Factor 
In the present study, the quality of religious experience varied from individual to 
individual, but all experienced their faith as providing ultimate stability, peace, or sense of 
rightness. The conclusion of the present study, therefore, was that a core motivating factor 
of security captured this commonality across participants (see Section 6.7). 
On one level, the idea of religious experience providing security is not new. Freud 
(1928) saw religion as a way of dealing with anxiety, and Goodenough (1968) noted how 
religion met specific needs. Such a conceptualization, however, emphasizes personal 
weaknesses or deficits, and implies that these deficiencies could- be dealt with in more 
appropriate or psychologically "healthy" ways. In the present study, however, this 
conceptualization did not fit the experiences reported by participants. Rather, the security 
they experienced related to issues which were ultimately beyond their power or control, and, 
for the most part, related to common or universal human conditions, such as unstable society, 
unavoidable negative life circumstances, imperfect decision-making, or search for meaning 
(see Table 6-6). Thus, the primary function of religion for the present sample was not to 
compensate for individual weaknesses and flaws, but to deal with broad, pervasive issues. 
Their faith provided a basic position from which to carry on their lives, and a source of 
empowerment for dealing with life's challenges. 
If placed on a hierarchy of human needs, the need for security is very basic, as 
proposed in theories such as Erikson's psychosocial stages (in which trust is the first focus of 
development), and Maslow's hierarchy of needs (in which physiological well-being and safety 
are at the most basic levels). Having security needs met (e.g., being securely attached) is seen 
as the basis for developmental tasks such as exploratory behaviour, and for achieving the 
more complex tasks of personality development (e.g formation of identity, self-actualization). 
In one sense, linking religious experience to such a basic need identifies it as an essential 
ingredient of human experience, at least for the present sample. It also raises the possibility 
that, for persons who have had disruptions in early developmental tasks (e.g., trust), religious 
faith may have a role in meeting these needs. As already noted, however, such a role was not 
primary for persons in the present study, as the security they derived related to human 
conditions which were very common, if not universal. 
Linking religious motivation to such a very basic developmental level could also 
suggest immaturity or regression (e-g., Freud, 1928). However, data were not consistent with 
such a conclusion. For example, participants demonstrated intellectual sophistication (e.g., 
Sections 5.4 & 5.5), behavioural maturity (e.g., Sections 5.7 & 5.9), and stability of 
interpersonal relationships (e.g., Section 5.8.2). In fact, many experiences demonstrate higher 
developmental levels. For example, Felix's mastery over his recurring si&l habit (Section 
5.7) may be understood ftom a psychodynamic standpoint as sophisticated superego and ego 
development. Edward's independent thinking while he identitied closely with his religious 
community (see Section 5.6) suggests solid achievement of identity and intimacy. A number 
of participants demonstrated a concern for generativity, (see Gail and Henry's frequent codes 
in Table 6-3, and Felix's quote in Table 5-I), and were able to maintain long-term 
commitments despite challenges to relationships (e.g., Kay; see Section 5.8.2.). Participants' 
confidence despite faults and imperfections (e.g., see Beth's quote in Table 66), or their 
interest in benefitting others without personal gain (e.g., Felix praying for persons he did not 
know, see Section 5.7) is consistent with the higher psychological stage of self-actualization 
(Maslow, 1968, 1970). These examples demonstrate that, although religious faith may meet 
a basic human need for security, it does not preclude more complex or advanced 
psychological development. In fact, it may provide a foundation for such development, or 
even effect such development. 
7.2.3 Religious Experience as a Process 
The classification of religious experience as a process which continues to develop 
throughout the adult years is consistent with a broad group of psychological constructive- 
developmental theories (e.g., Belenky et al., 1986; Kegan, 1982; Perry, l97O), which propose 
that knowledge or meaning-making (defined in various ways) is ongoing. The emphasis on 
process is also evident in academic disciplines. Kegan (1982) cited evidence that a broad 
spectrum of social and natural sciences over the past 150 years have moved from attention 
to the classification of phenomena to a study of the processes of development and change in 
these phenomena As noted in Chapter 2, a great deal of psychology of religion research has 
focussed on the development of reiiabte instruments to measure various aspects of religiosity 
(classification). The present study moves beyond classification towards an emphasis on 
process. 
The nature of the process presented in this study includes a meaning-making 
component, as do the constructive-developmental theories. Although constructive- 
developmental theories such as those of Piaget have primarily elucidated cognitive reasoning 
processes, others, including Fowler (1 98 1, 199 I), Perry (1 WO), Parks (199 I), Gilligan 
(1 982), and Kegan (1 982, 1994) have tried to broaden the domain of meaning-making to the 
spiritual, social and emotional realms as well. For example, Kegan (1982) imposed the 
"constructive-developmental" structure on personality development, proposing that "the 
evolution of the activity of meaning is taken as the fimdarnentai motion in personality" @. 1 5). 
He also proposed a "metapsychology", to bring together the broad areas of cognitive 
development (which has been researched thoroughly in academic settings) and theories of 
personality such as the psychoanalytically orientated theories (which have been developed 
primarily in clinical settings). 
This combining of a number of phenomena or threads into an overall process is 
consistent with the present conceptualization of religious experiences. The core category of 
process which emerged during analysis is characterized as the synergy of several phenomena, 
including complementary interactions with God, healing or refreshment, cognitive meaning- 
making, collective experiences of growth, and empowerment to carry out desired behaviour. 
As with some models mentioned above (e.g., Kegan, 1982; Parks, 199 l), the core category 
includes several domains, such as emotional, cognitive, social, and spiritual experiences. 
Although the domains associated with religious experience in the present study are 
comparable to those of other conaructive-developmental theories of religious development 
(e.g., Fowler, 1981; Parks, 1991), there is some question about the fit of the findings of this 
study with the developmental levels proposed by the latter. This issue will be discussed in 
Section 7.4. 
7.2.4 The Cultural Embeddedness of Religious Experience 
The present model (see Figure 6-1) recognizes that the individual faith process is 
embedded in a broader social milieu, with factors such as religious community, life 
experiences, and individual needs influencing the individual religious experience. This 
embeddedness is emphasized in a number of research approaches (e.g., Denzin & Lincoln, 
1994a), as well as those specifically addressing faith development. Both Fowler (198 1) and 
Parks (1 99 1) conceptualized fdth as a meaning-making process developing in the context of 
life experiences, culture and community. Fowler wrote, "Faith is interactive and social; it 
requires community, language, ritual and nurturett @. xiii). Noted Parks, "It is in the ongoing 
dialogue between self and world, between community and lived reality that a robust pattern 
of faith takes form." (p. 19). 
7.2.5 Religious Experience as Synergy 
7.2.5.1 The Meaning of Synergy 
The word synergy was chosen in the present study as a summary term for the core 
category of process to reflect the holistic nature of a combination of several processes. 
Synergy is defined as "a combined and correlated force; united action" (Funk and Wagnds, 
1975, p. 1359). The term is often used to refer to physiological processes, such as the 
cooperative action of two or more muscles in accomplishing a task. A related term, 
"synergism", specifies that the combined effect is greater than the sum of its parts, as in two 
drugs increasing the effectiveness of each other when taken together (Funk and Wagnalls, 
1975; Webster's, 198 1). A second definition of the term "synergism" is theological: the 
doctrine relating to the cooperation of divine grace and human activity. This idea is relevant 
to the present model in that complementary interactions with God are included as one aspect 
of the core process of religious experience.' 
1 Although the term "synergism" was considered for the present model, it was rejected for 
two reasons. F a  the term "synergy" has been more commonly used in the social sciences, 
and the meanings of "synergy" in this literature adequately reflect the concepts intended in the 
present study. Second, it was unclear that the component parts of the core process of 
religious experience had a multiplicative effect beyond the cooperative effect of combining 
A quick perusal of the PsychLit abstracts using the word "synergy" suggests a number 
of uses ofthe term It can refer to the combination of several body processes or of mind and 
body processes. It can refer to the combined cognitive processes required to carry out a task 
(e.g., using the computer to solve math problems). It can be used in an economic context, 
as in the interrelatedness of price and inputs in marketing. It has also been used in the context 
of persons, disciplines, or treatment approaches working together to accomplish a task (e.g., 
different therapy modalities or management teams). Covey (1989), for exampie, emphasized 
the notion of interdependence in his use of the word synergy. Katz and Seth (1 986) described 
synergy in the sense of networks which empower the individual by expanding and renewing 
resources (synergy paradigm) rather than depleting them (scarcity paradigm). They suggested 
that this can be accomplished by using available resources (e.g., knowledge about a health 
condition such as genital herpes) in a way that empowers one to meaningfUy apply them to 
one's personal circumstances (e.g., a network of persons share resources in addressing the 
social and lifestyle impact of having genital herpes), rather than in a way that depletes 
resources (the information-giver maintains power by retaining the role of expert, and the 
receiver must keep returning to the giver for support). 
Synergy in the present study is conceptualized as an amalgamation of several domains, 
including cognitive processing, emotionally-influenced insight or meaning-making (which may 
involve struggles or doubts), spirituality (interactions with God), collective growth (spiritual 
insights which o c w  concurrently with at least one other person), physical changes (healing), 
and emotional changes (e.g., being restored or refreshed). Inherent in the use of the word 
"synergy" is the notion that no one aspect of religious faith can bring about the overall 
experience, and that several different processes work cooperatively for the process to occur. 
Consistent with authors such as Katz and Seth (1986), this process is empowering to the 
individual because i n f o d o n  and experiences have personal meaning (see Internal Results 
in Figure 6-1). Other internal results (Figure 6- 1) also are effected by the process of synergy 
as religious ideas and applications become more personal and more satisfjmg (e.g., stable 
commitment, a cohesive framework or world view, a sense of identity, a sense of peace). 
the processes into a coherent whole. 
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Although the process is internal to the person, it includes the perception of forces 
outside the person, as in the interactions with God, and in the aspect of collective growth 
@gure 6- 1). Therefore, the notion of interdependence, or empowerment through a network 
outside of the person (Covey, 1989; Katz & Seth, 1986) is also included in the present 
conceptualiition of synergy. 
7.2.5.2 Svnerw and Corn~lementarv Activity 
Of note in the various aspects of the synergy process (see Figure 6- 1 and Table 6-5) 
is complementarity of activity. The person may actively struggle or seek to make meaning, 
or may experience something (e.g. healing, refieshrnent) without the perception of active 
effort on hisher part (except, perhaps, the activity of making oneself open to the experience). 
Interactions with God include both an active reaching out to God, and the experience of God 
personally communicating or doing something on one's behalf. This complementarity of 
action has a parallel among child development specialists, who have observed the synchrony 
of early mother-infant interactions, and have linked the turn-taking and mutual responsiveness 
which characterize these interactions with later, more complex, verbal and social interactions 
(SchaEer, 1977). Similarly, synergy in the present study is characterized by a coordinated, 
complementary combination of effortfil action and (usually consciously expectant) passive 
reception. This complementarity also parallels Piaget's identified processes of accommodation 
and asshilation in development of meaning, with the former involving a more active role in 
processing new information, and the latter a more passive one. 
7.2.5.3 S-ynerw and Interactions with God 
The present notion of synergy, in addition to active meaning-making and more passive 
reception, includes the process of relating to God. This process is recognized in varying 
degrees of explicitness by theorists of religion. Malony (1 985, L 988; see Section 1 -2.3 .M) 
proposed indicators of religious maturity requiring interaction with God, as did Gaia  (1990, 
1991; see Section 1.2.3.2.3) and Loder ( 1  98 1 ; see Section 1 .2.3.1.3). Kahoe and Meadow 
(198 1; see Section 1.2.3.2.2), on the other hand, did not include this process, referring rather 
to indicators such as personal motivation to religiousness or a search for personal meaning. 
Both Fowler (1981; see Section 1.2.3.1) and Parks (1991; see Section 1.2.3.2.1) included in 
their description of faith some form of dependence on that understood to be ultimate. As in 
the present study, they included both the active notion of understanding or forming an image 
of the ultimate, and the more passive experience of "being found by" (Parks, p. 19) the 
ultimate. Fowier noted, "Faith is also shaped by initiatives from beyond us and other people, 
hithtives of spirit or grace. " (p. &). The role of God, however, was not included f o d y  
in either theory. 
Among these theorists, Loder's (1 98 1) dimensions of the Holy and the Void (losses, 
facing existential questions) may most closely resemble the present conceptualizations of 
relating to God. Not only does the present model include complementary interaction with 
God, but the element of struggle (see Figure 6- 1) may correspond to Loder ' s Void. Also, the 
experiences of restoration and refreshment (Figure 6-1) imply energy depletion, which m y  
also be a bc t ion  of the "void" proposed by Loder. In the present conceptualization, and 
consistent with Loder, these losses and struggles may be addressed through God's 
complementary intervention (e.g., God as helper; see Section 6.1 -6.1.2). Although not all 
participants reported struggle or conflicts around existential questions as prominent aspects 
of their current faith process (see Table 6-5), each person's history did include sigdicant 
struggles at some point. 
Conceptualization of God by participants in the present study is primarily that of a 
spiritual being with whom one can relate personally. The experience of God will be addressed 
more M y  in the next section. 
7.2.6 Experience of God 
The purpose of the present study was to study religious experience as a psychological 
phenomenon, and therefore the nature or existence of God was not the focus of study. 
Nonetheless, the religious experience of each of the study participants involved the experience 
of God as a key element. This is consistent with some definitions of religious experience, 
which refer to divinity or supernatural power (Beit-Hallahmi, 1989; James, 1902/1985) or to 
a "Beyond" (Clark, 1958, p. ). Mhy definitions of religious experience, however, replace or 
equate references to divinity with concepts of meaning or d u e  which are individually 
determined. Upon (I950), for example, referred to "conceptual objects and principles that 
the individual regards as ofbtimate importance" @. 56), and "as permanent or central in the 
nature of things" (p. 56), while lames' reference to divinity was worded "in relation to 
whatever they may consider the divine" (p. 34). Fowler (1 98 1) placed faith in the realm of 
meaning-making, and as directed towards objects of ultimate concern Parks (199 1) proposed 
that "the pattern we ultimately depend upon for our existence functions as 'God' for us" (p. 
17).* Otto (1957), in contrast to these conceptualitations, distinguished between the person's 
experience and the nature of God. 
In the present sample, the predominant experience was of a personal and loving God. 
This is consistent with the evangelical position that God relates personally to human beings, 
suggesting that individual experiences (or at least their report of them) are tempered by 
community norms. This is a recognized aspect of many treatments of religious experience. 
Both Parks (199 1) and Fowler (198 I), for example, discussed the importance of communities 
supportive of individual faith development. Religious communities vary, however, in the 
degree to which individuals' experiences are expected to conform to a narrowly defined 
understanding of God, or to which persons are encouraged to break with tradition in 
conceptuaLing God. 
To some extent, the categorization of God as theoretically separate from internal 
psychological experiences is moot, since God is experienced internally (assuming answered 
prayer, miracles, or collective experiences are conceptualized as the spiritual interpretations 
made of them, rather than as the events themselves). Similarly, it would be quite difficult to 
separate individual experiences of God from community expectations ( Guba & Lincoln, 
1 994). However, separating God from individual or community conceptuaiizations w odd 
place different theoretical boundaries on the discoveries and understanding of God possible 
2 Her discussion, however, clearly favoured as most adequate the "pattern of meaning" 
which is immanent, and which transcends one's spheres of life (e.g., applies both at work and 
at home) and the perishable nature of some life centres (e-g., a person whose We is politics 
losing an election, or a person whose life is research losing funding). 
in human experience. That is, if conceptualization of God was assumed to covary with 
individual experiences or beliefs, and as individualized approaches were accepted and 
encouraged within one's c u l m  individual understandings of God such as "Sheilaism" (Greer 
and Root 1992) would be divergent and virtually unlimited. IS however, God was assumed 
to be separate, human experiences of God would be limited by the nature of God. Assuming 
that the nature of God remained constant, human experiences would be understood as 
converging towards the same understanding of God. 
Where the differences in theoretical assumptions about God may have the most impact 
is in the understanding of religious development and, specifically, whether one moves toward 
a different understanding of God, or toward a better, deeper understanding. Otto (1957) 
cleariy supported the latter possibility, postdating that religious development moved towards 
a W e r  understanding and experience of God, but that the nature of the "numinous" was a 
constant. Lodets (1981) framework has similar assumptions. Stage theories such as Fowlefs 
(198 l), however, focus on the changing structure of conceptualkations, and would likely 
favour the former interpretation of religious development. The present study provided 
support for the notion of changing depth, rather than changing structure in religious 
development. For example, experiencing more fully a specific quality of God would not 
negate a previous understanding of God as having this quality but would broaden it (e.g., Ida 
reading and meditating on God's goodness in tight of current experiences; see Section 5.1 0)). 
Similarly, learning to trust God more (e-g., Felix and Gail; see Section 5 -7 & 5.8) would 
strengthen, rather than structurally change a previous understanding that God is trustworthy.' 
7.2.7 Doubt, S tmggles, and Religious Experience 
Previous research has been equivocal about the role of doubt in religious faith (see 
2.2.7.3). The Quest orientation, for example, has been presented both as a mature, ongoing 
search for meaning beyond the "pat" answers of conventional religion (e-g., Altemeyer & 
Hunsberger, 1992; Batson & Schoenrade, 199 la; Batson et al., 1993), and as a transitional, 
'Issues of conceptualizing God using Fowler's rating scheme will be revisited in a later 
section. 
rather anxious state typical of young adults who have not yet settled life's existential 
questions (e.g., Genia, 1996; Kojetin a al., 1987; Watson et al., 1988). There was evidence 
for both types of searching in the present study. Most participants, for example, identified 
a time of consoIidation of and commitment to their faith, when many questions and doubts 
were resolved. However, various doubts and struggles remained for at least some 
participants (e.g., Henry; see Table 6-4). This suggests that 3 questioning religious stance 
may reflect more than one type of question. For example, one could deal with the basic 
existential question of what one will commit oneself to, and to what extent, or one could deal 
with more peripheral questions in the context of having made a clear commitment. There 
were also suggestions in the present study that doubts, struggles, and questions may also have 
been related to personal factors (e-g., lack of trust related to abuse). 
There was some evidence in this study that the types of doubts or questions 
experienced were more heavily represented in domains which evangelical teaching addressed, 
or which might be less threa'tening to the individual's overall faith commitment. For example, 
questions were often about specific biblical teachings (e-g., Henry's questioning of the 
church's adherence to biblical standards; see Section 5.9), rather than whether the Bible was 
considered valid. Or, there might be struggles over one's ability to relate to God, rather than 
over the existence of God (e-g., Ida; see Section 5.10). The types of struggles experienced 
may be due to a combination of the influences of the evangelical community (e.g., 
discouragement of doubting) and the person choosing to identify with a group which did not 
deviate fiom core assumptions. Since serious questioning of such key assumptions would 
likely have resulted in the individud choosing alternative religious identification or associating 
with no religious group at all, it is also possible that consideration of doubts was avoided 
(either consciously or unconsciously) because of the potential high cost to the individual 
should she come to conclusions inconsistent with present religious identification. Selection 
factors in this study, of course, excluded those who had chosen not to identlfy with the 
evangelical community, although two participants (Beth and Henry; see Sections 5.3 & 5.9) 
had rejected their childhood religions for a considerable length of time. In both of those 
cases, rejection of religious tradition appeared related to a combination of personal factors 
(e.g., problems relating to parental figures) and influence by dominant views of religion in 
their non-religious reference groups (e.g., religion is a myth; religion is not for men). Even 
in these cases, specific core assumptions of evangelical traditions appeared not to pose 
problems, once other struggles (e.g., guilt) had been resolved. 
These observations are consistent with a recent study by Hunsberger, Alisat, Pancer, 
and Pratt (1996). Comparing interview responses of a group of students with high and low 
scores on the Religious FundamenfaliSm scale (see Section 2.2.8.1 ), they found that the more 
conservatively religious subjects tended to have more difficulty identlfyrng personal doubts, 
and that concerns they expressed related more to lack of consistency between religious ideds 
and actual practices (e.g., sex scandals of television evangelists) than to actual questioning 
of religious beliefs. Doubts of low fbndarnentalists, on the other hand, related to the validity 
of actual religious claims. In several other categories of doubt (e.g., the problem of evil and 
suffering, the existence of God), the two groups were not sigruficantly different. Persons 
scoring low on the findmentalism scale reported their doubts started earlier than higher 
scorers (i-e., age 12 instead of 14), and were more likely to report that the doubts had not 
been resolved or had been resolved through a weakening or change of their religious beliefs. 
Again, it appears that doubting is a multi-faceted phenomenon, and its significance in an 
individual relates to factors such as the content of the doubts, their implications for one's 
personal faith commitment, and the interpretations of the doubts by one's religious milieu. 
Doubting has also been addressed as a developmental phenomenon. Although Fowler 
(198 1) allowed for a period of stability in his developmental scheme (Stage 4), his theory 
tends to favour the tension of uncertainty (Stage 5) as more advanced (see Section 1.2.3.1.2). 
In Fowler's theory, doubts also have a crucial role in transitions fkom one stage to the next, 
as previous conceptualizations are judged by the person as inadequate.* Genia (1990, 1991) 
and Perry (1 970), although they advocated recognition of different views, also emphasized 
the importance of commitment without certainty as si-g maturity (see Sections 1 .Z.3 -2.3 
& 1 .Z.3 -2.6).  
In the present study, the group as a whole reported increased stability and fewer, more 
4 Except, perhaps, in the transition from Stage 5 to Stage 6. 
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fleeting doubts as their faith developed over time, although some persons had ongoing 
struggies or doubts in their faith (see Section 6. I.  8 3). Generally, this supports the notion of 
a maturation which resolves doubts rather than fhith questioning being an ongoing style or 
sign of maturity, at least within the evangelical community. At the same time, participants 
noted their desire to learn more, to grow, and to develop their relationship with God, 
suggesting that resolution of doubts did not involve stagnation or narrowing of focus. 
Nevertheless, the fhct that a number of participants maintained their faith commitment despite 
doubts suggests that faith maturity went beyond the resolution of simple belief issues, and is 
consistent with views of maturity such as those of Genia (1 990, 199 1). 
Because doubts were more pronounced in some persons than others, it may be that 
doubts and struggles were more a function of individual variation than part of an orderly 
developmental sequence (see Section 6.1.8.4). That is, for some participants, having a clearly 
articulated, consolidated personal faith (Fowler's Stage 4) apparently did not resolve all 
doubts, while for others, doubts were minor or nonexistent. 
Doubt, then, has a variety of manifestations and meanings in religious faith. The 
present model (see Figure 6-11, because it conceptualizes religious experience as an ongoing 
process of meaning-making, does not place limitations on the types, methods of resolution, 
and repetitiveness of religious struggles. Also, it allows for some aspens of faith (e. g., one' s 
understanding of God) to be relatively stable while one processes other aspects of one's %th 
which are less certain (e-g., making lifestyle choices). 
7.2.8 Gender and Religious Experience 
Numerous studies have documented that, using a variety of criteria such as religious 
practices (e.g., church attendance or frequency of prayer) or self-assessed religiosity (e.g., 
closeness to God), women are more involved religiously than are men (AS. Miller & 
Hoffiman, 1995; Thompsoq 199 1). These differences, however, tend to be small, and to 
decline over the age span (Bibby, 1993; Cornwall, 1989). Furthermore, gender differences 
have not been found in some aspects of religiosity (e-g., Thompson, 199 1). Although some 
qualitative differences in religious experience have been found, these are often not divided 
along gender lines in the expected manner. Nelsen et al. (1 98S), for example, examined 
images of God (e.g., Creator, Spouse, Judge) in data fiom a national General Social Survey, 
and found significant differences in level of endorsement between males and f d e s  on only 
one of three fictors, God 9 Healer, while there were no signi£icant differences on the factors 
of God as King and God as Relational. Furthermore, the item of God as Father loaded on the 
God as Healer factor, rather than the God as King factor, as might be intuitively expected. 
Thompson (199 1) found that femininity, as measured by a Bern scale, was a better predictor 
than gender of several measures of religiosity in undergraduates, and that these relationships 
were stronger for men than for women. 
Ozorak (1996) interviewed "relatively privileged" @. 19) women about their 
involvement in religious institutions (primarily Jewish and Christian) whose structures and 
traditions tended to devalue women She found that one explanation of this apparent paradox 
was the women's "repeated emphasis on emotional and intuitive aspects of faith rather than 
sense and understanding" @. 26), along with the importance of relationships and caring within 
their religious structures. Because the study did not involve men, however, it was impossible 
to judge whether men might participate in religion for similar reasons. 
The conclusion for the present study was that, though there were some apparent 
differences in religious styles between male and female participants, these were generally not 
substantiated upon closer scrutiny (Section 6.1.7). There were aspects of both stereotypically 
"masculine" (rational) and stereotypically "feminine" (experiential, relational) elements in each 
participant which could not be m e . @ y  separated. Both of these elements were required 
in the holistic process of religious experience. Since the study focussed on the nature of 
religious experience, rather than on the intensity of religious experience, the actual strength 
of religious variables could not be measured. However, even if statistically sigruficant gender 
differences could have been found, interpretation of them would have required caution. 
Favreau (1993) has pointed out, for example, that statistical tests have been incorrectly used 
to deal with gender differences (e.g., when the group of scores is not normally distributed and 
only a small subgroup of a gender is substantially different from the opposite gender group). 
In the case of the present study, emphasizing possible differences would downplay that the 
same concepts could apply to both genders, and that there is considerable overlap across 
gender. 
Choosing the conclusion that religious experience is not gender-specific is usem in 
that it promotes a holistic understanding of religious experience. Although there may be 
variations as a bction of gender, focussing on the ~mmonalities across gender moves away 
fi-om an androcentric interpretation of the normative, and also avoids the reactive approach 
of examining gender experiences separately.' This notion of "human" (rather than gender- 
based) theory as it relates to religion is clearly favoured by King (1995), who referred to a 
"psychological revolution" in which "biological sex would no Longer be at the core of 
individual identity and sexuality" (Bern, cited in King, 1 995, p. 1 0). King also cited evidence 
supporting the notion that such general theory construction is the step which follows the first 
two stages in feminist research, deconstruction of error and feminist reconstruction of reality. 
7.2.9 Abuse and Religious Experience 
Three religious participants, all of them women, spontaneously disclosed past 
experiences of abuse. This amounts to more than half of the present sample of standard 
religious female participants, at the very least6 In two of the cases, both sexual and physical 
abuse had occurred, while in the third, it appeared that the abuse was physical (the nature of 
the abuse was not elaborated). As already noted, the experience of abuse may have 
confounding effects on some results in the study (see Section 6.1.7.1). Other issues about the 
existence of abuse in the present sample will be addressed in this section. 
'It has been argued that focussing exclusively on women's experiences is necessary for 
women to gain an identity lost through a long male-dominated history of social scientific 
research. Although this approach may provide women with a sense of empowerment and 
rebalancing of past neglect, it does not ultimately provide a more accurate view of human 
experience in general (as noted in the comment above on Ozorak's, 1996, research). It is 
intended that the present conceptualization establish an understanding of normal human 
religious experience based on data from both genders. 
has already been noted, it is posslble that the men or other female participants had had 
similar experiences, but chose not to disclose them. The nonreligious participant also 
reported past abuse. 
Although the size of the sample does not allow for a definitive comparison with other 
studies of the incidence of abuse, the present proportion is within the range oS or higher than 
estimates of prevalence of abuse (e.g., Heggen, 1993). In the cases of disclosed abuse in the 
study, the abuse either was extra-familial or took place prior to their religious involvement. 
That such a high proportion had had such experiences, however, raises questions as to 
whether there are links between religious experience and abuse, at least in women. For 
example, are women who have experienced abuse more deeply religious as a group than those 
who have not been abused? Are some aspects of religiousness enhanced by the experience 
of abuse? Does a history of abuse lead to recognition in religious circles? Are abused 
persons more attracted than others to religion? 
The focus of the present study was not on the connections between religious 
experience and abuse, and therefore answers to the above questions were not pursued. 
However, several points are worth making. First, it may be that the abuse experiences led to 
a heightened awareness of need or inadequacy, which was met through religious renewal. In 
the present sample, the experience of conversion was connected in two cases (Gail, Lois) to 
crises relating to negative effects which have been linked with abuse (e.g., severe depression, 
substance abuse; see Heggen, 1993). In the third case (Ida), a similar renewal of faith 
occurred after a breakthrough experience relating to the effects of abuse (Section 5.10). 
Second, those with a history of abuse appeared to have a heightened, more intense personal 
faith experience (e-g., tearful prayer times) than those who did not disclose abuse. 
Third, however, the experience of abuse did not appear to enhance overall religious 
functioning. Ida reported ongoing dficulties with her ability to trust God (in addition to 
trusting men). Gail had significant difficulties with trusting those within the religious 
community, and with maintaining long-term religious commitments. Therefore, potential 
support from others was somewhat truncated, as were collective growth experiences (see 
Table 6-5). Hall's (1995) study of the effects of childhood sexual abuse on the religious 
experience of women also supports the suggestion that abuse has the potential to hamper 
spiritual development. She found that, compared to nonabused women in therapy and a 
group of nonabused nonclinical women, the women in therapy who had experienced 
childhood sexual abuse scored lower on a number of the eight dirnerisions of the Religious 
Status Inventory, a cp&tionne form of Malony's (1 985, 1988) Religious Status InterYiew. 
Fourth, it may be that the energy required to deal with abuse effects (e-g., flashbacks 
or perceived social affronts) decreased their capacity to become providers of support rather 
than receivers, at least in the sense of being able to understand the other's point of view 
without projecting one's own experiences on thea F d y ,  the experience of abuse was often 
associated with other variables (e.g., substance abuse, poverty), which contributed to 
difficulties with general acceptance in religious co~nmunities.~ Despite the admirable growth 
achieved despite the trauma of abuse by women in this study, then, the potential negative 
spiritual consequences for individuals who have been abused, and the overall negative and 
widespread impact on the religious community should not be ignored. 
The abuse in two of the cases occurred while the participants were not part of a 
religious community. In one case (Ida's), however, the participant was part of the religious 
community, and so was at least one ofthe perpetrators, when the abuse occurred. At the very 
least, this suggests that the conservative Christian community has been ilkquipped (as have 
many groups) to prevent, recognize and ensure accountability for abuse. 
The circumstances also raise the possibility that some aspects of conservative 
Christian beliefs or practices (e.g., patriarchal beliefs) tacitly encourage abusive behaviour, 
a view which has already been presented extensively (e.g., LC. Brown & B o b ,  1989). 
Heggen (1993) cited numerous studies Linking sexual abuse to conservative religious 
aftiliation combined with ~arental beliefs in traditional male-female roles. One recent study 
(Neal & Mangis, 1995) found that a high proportion (5 1%) of respondents to a survey of 
women at a religious liberal arts college reported being part of unwanted sexual activity, and 
that the presence of this experience could be predicted by more traditional parental attitudes 
towards women as reported by the student respondents. About half of the experiences 
described by the women were rated as "lost voice", in which the respondent was 
7 This lack of acceptance can be seen as an inadequacy of the community. However, the 
needs of those who have had traumatic abuse experiences may require specialized 
understanding which would be difficult for any community to provide. 
uncomfortable with the activity but could not bring herself to express her wishes. The authors 
noted that the stories of the "lost voice" circumstances were typically told with shame and 
seKreproac4 rather than with blame projected toward the other person. Neal and Mangis 
also reported that 13% of the reported incidents were incestual, and cited similar findings in 
a survey with the Christian Reformed Church. Results such as these indicate that the religious 
community is not immune to sexually inappropriate behaviour, and in some cases may be used 
to just@ sexual abuse. It may be hat, as in the case of prejudice (see discussion and footnote 
in Section 2.2.8.2), such inappropriate attitudes and behaviours may be reduced among 
conservative Christians through direct teaching and clarity about a phenomenon which 
typically is not dealt with publicly. Whether or not Christian beliefs encourage attitudes and 
roles which lead to exploitation, however, sexual exploitation is not unique to the Christian 
community, and is also widespread in decidedly secular communities (e.g., university 
campuses). A study cited by Neal and Mangis, for example, repo~ed that 77.6% of college 
women surveyed reported unwanted sexual activity. 
7.3 CHARACTERISTICS OF EVANGELICALS 
7.3.1 General Group Characteristics and the Evangelical Paradigm 
The present sample was similar in reported characteristics to evangelicals or 
conservative Christians reported elsewhere (e.g., Fullerton & Hunsberger, 1982; Hood et al., 
1986; Kellstedt & Smidt, 199 I), and was consistent with Alliance church traditions. They 
endorsed typical conservative beliefs about the authority of the Bible, about interpretations 
of the Bible, about behavioural expectations of themselves, and about requirements for 
salvation (see Section 6.1.1). The frequencies of religious practices reponed by the 
participants were consistent with those typically reported in the literature for strongly 
committed individuals (e.g., Ferriani & Batson, cited in Batson & Schoenrade, 1991a), with 
the exception that one participant did not attend church regularly (see Section 6.1.2).* 
"ibby (1993) documented that, although conservatives have typically reported regular 
church attendance, more recent trends indicate that 50% of persons identifying with a 
conservative Christian denomination report less than weekly church attendance. 
The group as a whole strongly identified with persons of like religious experiences 
(evangelicals), and with their church community. By their religious language, their uniformity 
of core beliefs, their clear distinctions between Christians and non-Christiam about spiritual 
status (i-e., the latter were liabie to judgement), their evaluations of moral stances ofthose 
with dissimilar views, their references to secular social structures and practices, and their 
subtle, less explicit distinctions between themselves and non-Christians (e-g., about social 
competency, psychological bctioning), they presented themselves as separate in many ways 
firom society as a whole (see Section 6.1 -5). This type of distinctiveness has been recognized 
in the literature on fundamentalism, of which the evangelicals in the present study could be 
considered a milder form or as a pamally overlapping group (Hood et al., 1986; Kellstedt and 
Smidt, 1991; Petersen, 1988). Hood and his colleagues (1986) suggested that such religious 
groups are able to maintain boundaries on ideological grounds, despite coexisting and 
apparently contradictory paradigms (e-g., scientific) which promote ideas of change and 
plurality of beliefs. In hct, they suggested that the fundamentalist paradigm may have appeal 
because of its alternative view of change and relativism. They noted controversy about 
whether meanin@ communication or aquisition of knowledge across paradigms is possible. 
Because of the pervasive presentation of evangelical distinctiveness by participants, 
the present study provided evidence for a paradigm or world view substantially different fiom 
society as a whole. At times, participants appeared unaware that basic assumptions (e.g., 
about the authority of the Bible) were substantially different fiom those of society as a whole, 
or at least that judgements based on these assumptions were meaningless to those who 
operated on different ass~mptions. Given the differing paradigms between evangelicals and 
other groups, it is understandable that there could be mutual lack of trust between them, as 
well as (possibly inappropriate) negative evaluations on both sides. 
7.3.2 The Evangelical Paradigm and Prejudice 
The possible role of paradigm dissonance between fundamentalist Christians and 
others has been illustrated in prejudice issues in Section 2.2.8 (e.  g . , differential interpretation 
of questionnaire items). In the present study, although prejudice was not measured 
psychometricaIly, views of some participants might seem consistent with reports (e-g.. 
Altemeyer & Hunsberger, 1992) that stronger levels of prejudice and authoritarianism are 
found among conservative Christians than some other groups (e-g., nonreligious or Jewish 
persons). There were, for example, instances reported by participants of misunderstanding 
or hostility f?om others when religious issues were discussed (see Section 6.1.5.2), and one 
participant had been called a bigot (see Section 5.6). However, as already cautioned (Section 
2.2.8), the issue of prejudice and its relationship to conservative Christianity may not be as 
clear-cut as a series of correlations might imply. Deborah, for example, distinguished between 
discrimination (e-g., with+espect to housing), which she viewed as wrong, and a view of 
homosexuality as natural, which she believed was incorrect (Section 5.5) .  
Impression of negative qualities such as bigotry may be affected by the way views are 
presented, as well as by the content of beliefs. Interview styles of participants reporting fewer 
instances of positive communication with persons of different world views appeared to be 
characterized by extreme, apparently judgemental statements, with fewer references to 
personal experiences. Interviewer impressions of those who reported more positive 
interactions were that they expressed their views clearly (e.g., did not make sweeping, global 
statements), made corrections when they were misunderstood, and stated their views 
personally, nondefensively, and nonjudgementaily. The fact that some participants reported 
negative discussions about their faith suggests that, for at least some persons, the RWA 
construct may be usehl in understanding their e~periences.~ However, given that 
conservative Christians have been identified as holding such views more strongly, that such 
views are seen as dangerous by social scientists (Altemeyer, 1988), and that conservative 
Christians are a minority in Canadian society (Bibby, 1987, 1993), there is the danger that 
consewative Christians as a group will bear the brunt of blame for many social ills. Given the 
complex nature of the relationships among religious fundamentalism, right wing 
authoritarianism, and prejudice, such sweeping generalizations would be unjustified. 
% these examples, however, the other person's reported response would not necessarily 
be elicited by the religious individual. That is, it is possible that the other person responded 
negatively because of inappropriate attniutions made about the religious individual or hidher 
beliefs. 
Therefore, any links of conservative ideology with negative attitudes or behaviours require 
responsible use of social scientific research, which includes limiting conclusions to those 
merited by the research, and acknowledgement and exploration of factors mediating and 
moderating the links found. 
73.3 Evangelical Identity, Social Networking, and Inclusiveness 
The distinct community with which participants identified provided many social 
benefits, such as support in developing spiritually, and in meeting practical, emotional, 
financial, and social needs (see Section 6.1.5.2). These benefits are similar to those 
experienced by the group of women interviewed by Ozorak (1996). 
Despite the positive benefits of the religious associations, and the fact that at least 
some participants mentioned other (e.g., work-related) networks, it is possible that 
participants' involvement in organized religion limited involvements in other networks. This 
is supported by Hunsberger and Platonow (1986), who found no correlation between 
Christian Orthodoxy (adherence to conservative Christian beliefs) and intention to volunteer 
for secular organizations, despite a positive relationship between orthodoxy and report of 
volunteering for church activities. With evangelicals, whose rather distinctive paradigm (see 
Sections 6.1.5 & 7.3.1) already isolates them from non-evangelicals, such physical or social 
isolation could Limit hrther any meaningfbl interaction with non-evangelicals, and reinforce 
perceptions by non-evangelicals of evangelicals as elitist or bigoted. The non-religious 
participant in this study certainly had noticed social exclusivity among church-goers in her 
experiences (see Sections 5.11 & 6.2). Also, although she had known for some time her 
nominator, another participant in this study, she had little knowledge of Christian beliefs and 
teachings. 
Evangelicals as a whole, because of their distinctive traditions and lifestyles, may also 
have difficulty relating rneaningfbily to those who meet their formal criteria for being a 
Christian (i. e., a conversion experience), but whose lifestyle, life experiences, culturai 
background, or socioeconomic status are different from the "mainstream" evangelical group 
to which they relate. In addition to the exclusivity noted by the nonreligious participant, 
several religious participants reported significant difficulties in merging with the Christian 
community, suggesting that they were involved in spite of, rather than because of the 
community atmosphere (see Section 6.1.5.2). This contrasts with Ozorak's (1996) 
identification of community connections as crucial to church involvement in her sample of 
middle-class women. Some difficulties within the church community related to lack of 
acceptance of the individual for reasons such as race, past immoral behaviour, or personal 
background. Other problems with integration related to participants observing faults, 
inconsistencies, and conflicts within the church community. 
Despite many aspects of a distinctive identity, then, participant reports suggest that 
this unity was neither perfect, consistently positive, nor consistently inclusive. The distinctive 
character of evangelicals, and the formation of a community around these characteristics, did 
not guarantee positive benefits for its members. H d l  conflicts sometimes had long-term 
negative effects such as severe disillusionment or disengagement from the church community 
(e.g., Sections 5.3,5.6, & 5.9 respectively). In the present study, individuals did manage to 
cope with shortcomings of their communities (e.g., acknowledging that people are not 
perfect, seeking other sources of support, choosing to leave that group, or seeing the situation 
as a "mission" for the individual to try to bring about change). Generally, a positive 
experience in another situation (e.g., in a dflerent church, with a different pastor) tended to 
offset negative experiences. The fact that religious faith continued despite community 
difficulties lends support to the notion that religious experience is primarily an individual 
experience rather than a product of group roles or group prescriptions. However, the present 
study sampled persons who had remained committed despite the problems; it is quite possible 
that some community participants have abandoned religious involvement altogether as a result 
of such conflicts. 
7.3.4 Evangelicals and Fear of Punishment 
The common view of conservative Christians and their faith as restrictive, punitive, 
or guilt-inducing (Warner, 1979; Wilson, 1987) did not appear to be a major factor in this 
study. Although a belief in ultimate judgement was acknowledged, this generally was not 
associated with personal fear, and gudt or fear did not appear to be a major motivating factor 
for increasing religious or moral behaviours. Although one participant focussed strongly on 
behavioural comctness, his falth description focussed on the positive benefits (e.g . , 
satisfaction of pleasing God), rather than the avoidance of negative consequences. There 
were distinct Lifestye choices made for moral reasons (e.g., regarding sexual partners, 
choosing not to swear), but these were seen as part of an overall pattern which would allow 
ultimate good for themselves and/or others, rather than choices made simply for the sake of 
meeting some arbitrary standard (see Tables 6-4,6-6). 
There was among participants however, some dissatisfaction with themselves because 
of relational sins such as irritability or lack of respect (see Section 6.1.6.2). Such 
dissatisfactions could be seen as evidence of an overactive conscience. Also, given that their 
overall framework included negative evaluations of behaviours viewed by others as acceptable 
lifestyle choices, their views and behaviours might be seen by those outside their faith as 
restrictive or judgemental.1° It might also be that premature definitions of behaviours along 
a sinful-not s f i l  continuum might restrict an understanding of the contextual factors relevant 
to some issues, and hence lead to inadequate resolutions, from a psychosocial perspective. 
The present participants were chosen for the depth and meaning of their faith. It may 
be that they differed from other evangelicals in their views of punishment, or had moved 
beyond such an orientation. This would be consistent with developmental theorists (e-g., 
Fowler, 1981; Genia, 1990; Kahoe and Meadow, 1981), who have placed a 
rewadpunishment orientation at an earlier stage of development. Nevertheless, the notably 
few references to such a fear, even in historical narratives, suggests that the "fire and 
brimstone" orientation traditionally associated with conservative churches may not be 
currently emphasized in evangelical teaching. 
''AS suggested earlier (Section 7.3. I), this could also be seen as an instance of conflicting 
paradigms. 
7.4 THE PROCESS OF RELIGIOUS DEVELOPMENT: 
7.4. L Introduction 
Assessment of religious development in this study (see Section 6.1.8) is based on 
retrospective religious accounts and cross-sectional comparisons, both of which place 
Limitations on conclusions about faith development over time. Nevertheless, information was 
obtained through a number of approaches (e-g., direct questions, spontaneous reports, follow- 
up questions), there was sdme corroborating information (e. g., nominators who had known 
the participants over a period of time, self-reports of feedback from other individuals), and 
some long-term validating data (i.e., the two-year period between interviews for some 
participants). These sources of data are consistent with each other, and are W e r  validated 
by theoretical andor empirical data from other sources, as will be discussed in the following 
sections. General issues relating to religious development will be discussed, as well as those 
particularIy relating to Fowier's (198 1) fkith development theory. Alternative models and the 
role of the present conceptualization will then be addressed. 
7.4.2 The Present Study and Current Developmental Models 
The present study provided some support for developmental theories of faith 
development already discussed (Section 1 -2.3). Participants demonstrated the presence of 
the eight dimensions of religious maturity identified by Malony (1985, 1988). The proposed 
model of the synergy of religious experience (Figure 6- 1) includes elements of most of the 
epistemological categories of Belenky et al. (1 986), including processing of received 
knowledge, both subjective (e.g., personal application of faith) and procedural (e.g., rational) 
knowledge, connected howing (collective maturing), and constructed knowledge 
(incorporating experiences and information from a number of sources into a meaningful 
structure; see Section 6.6.4). Participants generally reported phases in their experiences 
where mentors or close spiritual peers sigruficantiy helped their spiritual growth, an important 
feature of Parks' (1 991) Young Adult stage. Consistent with Fowler's (1 98 1) and Kahoe and 
Meadow's (1981) theories, trends in the present study (see Section 6.1.8) suggested a 
movement towards a self-chosen faith over time (movement from Fowler's Stage 3 
Conventional to Stage 4 Individuative-Reflective), and less defensiveness towards dissimilar 
others as faith developed (Fowler's Stage 5 Conjunctive). The youngest participants 
appeared most dogmatic about their beiiefi (Genia, 1990. 1991). They were also less tolerant 
of those who did not adhere to their self-chosen standards, consistent with the dichotomous 
absolutes of Genia's (1990, 1991) reconstructed internalized faith and Fowler's Stage 4. 
Older participants generally appeared to communicate more rneaningfulIy with those of 
dissimilar faith experiences (consistent with Fowler's Stage 5). Despite the presence of 
doubts in various degrees, participants evidenced a commitment to their faith, consistent with 
Perry's (1970) and Genia's (1990. 1991) final stages. 
There were, however, findings in the study which would question some assumptions 
of these theories. For example, inconsistent with theories which propose increasing 
differentiation tiom religious commurlities over time (e. g., Fowler, 1 98 1 ; Kahoe & Meadow, 
198 I), one paiticipant (Adam; see Section 5.2), who clearly was committed to a self-chosen 
faith (Fowler's Stage 4), noted that the religious community was currently more, rather than 
less important than at an earlier point in his life. Another participant (Gail; see Section 5.8), 
who was rather dependent on a religious mentor for support (Parks', 199 1. Young Adult 
stage), nevertheless was quite comfortable articulating her faith meaningfully to f d y  
members with dissimikr belie&. Also, inconsistent with Kahoe and Meadow's contention that 
a search for autonomous ideals is incompatible with the ideals of one's religious community, 
none of the present participants showed evidence of disengagement from their community. 
Even the participant (Beth; see Section 5.3) who had not been attending church expressed a 
desire and intention to resume doing so." Another apparent inconsistency relates to the 
inclusion of the "second naivete" or requestio ning of previously integrated faith suggested by 
several models (Fowler, 198 1; Genia, 1990, 1991). The movement of participants in the 
present study towards increased stability, certainty 05 and commitment to one's faith would 
not suppon this idea. 
"~enry  (Section 5 -9) was considering leaving his current church. However, his intentions 
clearly were to join another religious community. Moreover, he sought a more traditional 
community, rather than one which moved away from typical church practices. 
Fowler's model has been vew iduential in the psychology of religion literature (see 
Section 1.2.3. 1)' and has been applied in a number of research areas (e-g., Barnes et al., 1989; 
Leak & Randall, 1995; Swensen et al., 1993). Because of its widespread influence, the 
relationship of Fowler's theory to the present research will be explored in more detail in the 
following sections. A brief post-hoc analysis will be described, and several areas reIating to 
Fowler's model will be discussed. 
7.4.3 Fowler's Theory and the Present Study 
7.4.3.1 dp~lication of Fowler's Stane Model 
To clarify fkther issues relating to the application of Fowler's (1981) theory (see 
Section l.2.3.1.2), participants in the present study (with the exception of Kay)'' were 
classified into stages according to the criteria for the seven aspects of faith development in 
the 1993 M m u I  for Failh Development Research @eNwla et al., 1993) by rating copies 
of the participant summaries provided in Chapter 5. The summaries were read carefblly, and 
any information alluding to one of Fowler's seven aspects was rated according to the criteria 
for that aspect. Stage labels for each aspect were then tabulated for each individual 
participant. Because the MmuaI's Faith Development Interview had not been followed, 
overall numerical scores could not be calculated in a way consistent with MmaZ directions, 
but the procedure resembled the decisionmaking processes necessary to rate a person's faith 
stage. " 
By far, the majority of ratings were at the Stage 4 Level (Individuative-Reflective 
faith). Three religious participants were given ratings of Stage 3 in at least one area, and one 
12Joy was included in this exercise because of Fowler's assertion that faith is present in 
nonreligious persons as well as those who identify with organized religion. 
13The Manual specifies that certain sections of the structured interview provided are to 
be rated according to a specified aspect, and that at least three instances for each aspect be 
rated. Aspects can be rated as transitional (e.g., Stage 3.5) if elements of two adjacent stages 
(e.g., Stages 3 and 4) are present. Average scores for each aspect are then calculated, and 
those means are averaged to find the overall faith development score. Scores within -3 of a 
given stage are considered to be at that stage, and other scores are rated as a transition 
between two stages. 
of these (Gail) appeared to be in a 3-4 transition, consistent with the Young Adult stage 
d e s c r i i  by Parks (1991). Five religious participants were given at least one Stage 5 rating, 
though it is not clear that any of them would qualify as being in a 4-5 tramition. That is, none 
of the participants appeared to experience a personal crisis or tension related to the 
realization that others sincerely adhere to subsbantially different world views. Historical 
narratives of the participants' experiences were consistent with the theory in that past 
experiences tended to involve Stage 3 phenomena (e-g., more implicit, less reflective views, 
or uncritical acceptance of the views of the religious community) and/or a turning point at 
which the person's faith became personally meaning@ ( 3 4  transition). 
There were several instances of ambiguity in applying the rating scheme from Fowler's 
(1 98 1) model. Several participants cited pleasing God as the principle for making moral 
decisions, or noted that sin caused a rift in one's relationship with God. God or Christ were 
also mentioned as important role models. Although such instances were rated as Stage 4 
(explicitly articulated individual faith), it might also have been possible to rate them as Stage 
3 Conventional, based on the assumption that the relationship with God qualified as an 
interpersonal factor, and that the person's experience was not individuated &om this 
relationship. The person could also have been rated at Stage 5 Conjunctive (all actions adhere 
to a higher law, prior to society), assuming that the principle of pleasing God or foilowing 
God transcended societal rules. Because Fowler (198 1, 1986b) emphasized the structure, 
rather than the content of f ~ t h ,  his model does not explicitly account for the role of God in 
meaning-making . 
Although most ratings on the aspects for any one participant were congruent within 
a stage or across two adjacent stages, there were two instances in which an individual 
appeared to meet the criteria for nonadjacent stage ratings. One participant with incongruent 
ratings was Joy, who was rated as Stage 2 on Moral Judgement regarding her view that "what 
goes around comes around" (reciprocal fkirness), while being rated at Stages 3 and 4 in other 
areas. For another participant, Lois, who was rated generally as Stage 4, there was some 
question as to whether her passion for sharing her faith with many dierent types of people 
would quah@ as Stage 6 on Bounds of Social Awareness. The M a m d  is rather vague about 
the criteria for Stage 6, given that it is "exceedingly rare" @. 68). However, it is clear that 
Stage 6 is intended as a stage which grows out of the tensions and uncertainties associated 
with Stage 5,  and that the focus is on universal pualities ofbang human rather than one's own 
limited perspective. Because it was not clear that Lois had experienced the Stage 5 crisis 
associated with the realization of different perspectives, strict application of the Mama2 
criteria would preclude a Stage 6 rating. If the necessity of Stage 5 preceding Stage 6 is 
suspendedL4, however, it could be argued that Lois met the criteria for Stage 6 because of a 
recognition of u~liverSaI human qdities, as shown in her conviction that everyone needs God, 
her disregard for social status in choosing to whom she related, and her forgiveness of those 
who had mistreated her. 
The above exerciseand the general results of the study raise a number of issues about 
Fowler's faith theory, which will be discussed in the following sections. 
7.4.3.2 Comition and Education 
Concerns about the heavy cognitive emphasis in Fowler's theory have already been 
raised (see Section 1.2.3.1.3). A logical extension of this emphasis would be that the better 
educated would achieve higher levels in Fowler's scheme. When one has been in a milieu 
where critical thinking is encouraged or required, or there is more exposure to ideas different 
from one's own (as with a university education), one might naturally apply this mode of 
thinking to one's meaning-making activities. The epistemological development of college 
students documented by Perry (1970), for example, occurred in an environment in which 
black-white thinking was no longer accepted as adequate. 
When participant ratings using Fowler's rating scheme (see Section 7.4.3.1) were 
examined, they were consistent with an effect of education on stage level: those with more 
Stage 5 ratings tended to be the better educated. This result is also consistent with the 
research of Barnes et al. (1989). In their survey of parishioners and theologians, a larger 
"Suspending the M m a I  requirement of Stage 5 can be justified, given that, without such 
an action., it would be impossible to use the &g scheme to validate or invalidate the theory. 
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proportion oftheologians chose the higher stages from pairs of statements representing two 
of Fowler's stages. Furthermore, among the parishioners, a higher level of education 
increased the likelihood of being categorized into a higher faith stage. 
7.4.3 -3 Inconwent St- 
As already noted (see Section 7.4.3. I), most participants conformed to the general 
stage model proposed by Fowler (1981; DeNscola et al., 1993). The rating exercise, 
however, suggests that stage variation can occur. As discussed in Section 1.2.3.1.4, other 
researchers have found similar variation, with a minority of participants categorized at 
nonadjacent stages, using both the prescribed Faith Development Interview (Furushima, 
1985) and questionnaire adaptations (e.g., Barnes et al., 1989). The MmaZ itself (DeNicola 
et al., 1993) notes a few examples of participants (apparently psychiatric patients) who 
demonstrated Stage 5 thinking in emotionally distant matters, but pre-Stage 3 thinking in 
personally relevant matters. 
There are a number of possible reasons for these variations in stage categorization. 
One reason could be that the theory is inadequately operationalized by the scoring M m a I  
(DeNicola et al., 1993). For example, it may be that the subtleties and richness of the theory 
have been lost in the interests of rigour in classification criteria. Fowler himself(1992) has 
commented that the coding scheme does not reflect the complexity of the theory, and that it 
contains a heavy emphasis on cognitive factors. Nevertheless, the coding scheme has been 
presented as the vehicle by which the theory can be validated and researched (Fowler, 1986a). 
Given that research into stage theocy has been ongoing for about two decades, there has been 
ample opportunity to refine the rating system or replace it with another research approach. 
If the operationabtion is inadequate, there are serious limitations to the usefblness of the 
theory in psychosocial research. 
Another reason for sigruficant stage variation may also be that the domains sampled 
are separate, and are not necessarily part of a unitary co~struct. It may be that the seven 
aspects of Fowler's theory develop at different rates and in a myriad of combinations affected 
by the person's individual circu~~~tances. One's style of moral thinking, for example, may not 
necessarily keep pace with one's social awareness, or the role of symbols in one's faith might 
be more advanced than one's ability to explicitly articulate one's faith. 
In the present study, at least one subject was judged to meet Stage 6 criteria for an 
aspect (with the exception of having experienced Stage 5 ) ,  while being rated at Stage 4 in 
other areas. Furushima (1 985) had a similar finding (see Section 1.2.3.1.4). These findings 
relate to the question of whether Fowler's sequence of stages is invariant and, in particular, 
whether Stage 5, or even Stage 4, is necessary for a person to achieve Stage 6. That is, it 
may be possible to have a whole-hearted passion, singlemindedness, or commitment to one's 
faith (Stage 6), without having had a period of searching other systems of thought (Stage 5). 
Although persons in the present study became more aware and understanding of the views 
of others over time, and placed high sigruficance on the needs of others (cg., prayer for 
others, generativity ), there was nor evidence to suggest that they placed the religious 
experiences of dissimilar others on a par with their own15, or that they were even beginning 
to reevaluate their own ideals given the dissimilar beliefs of others. Rather, they used their 
own h e w o r k  to interpret the experiences of others and their broader cultural community 
(e-g., linking breakdown of societal institutions to a perpetual search for meaning). 
Given that some individuals adhering to such a framework do appear to develop a 
universalizing faith, it may be that Fowler's theory does not meet the criteria for a strict stage 
model (i.e., invariant, hierarchical sequence of stages). One way of reconciling these 
variations in sequence is Ford-Grabowsky's (1986, 1987) contention that Fowler's stages 
reflect two tracks of development, which would allow for the concurrent presence of Stage 
5 or 6 with Stages 1 through 4 (see Section 1.2.3.1.3). 
7.4.3.4 Faith Development and Contextual Factors 
As has already been discussed (Section 1.2.3.1.4), there is some research suggesting 
that there are differences in Fowler's (1981) stages across cultures and religious milieus (e-g., 
Furushima, 1985). In the present sample, it could be argued that most participants fit the 
Stage 4 category because they were part of a religious milieu which encouraged a personal 
*'With the possible exception of Beth, who nonetheless advocated sensitive proselytizing. 
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and individually meanin@ E t h  (Stage 4), but did not encourage finding wmmoaalities 
among religious approaches fundamentally different from their own (Stage 5). Presumably, 
therefore, there would be more persons categorized at Stage 5 in communities that 
encouraged pursuits such as religious ecumenism. 
CulturaI factors in the present study also provide evidence that personal f~th 
development is influenced by the broader society in which one's religious tradition is 
embedded. In Deborah's background, for example (see Section 5 .  S), the dominant tradition 
was very diaerent from that of her own family or religious community, and she appeared 
more aware ofparadigms other than her own than might be the case with Christians in North 
America, where general Christian assumptions are widely accepted (Bibby, 1 993). With such 
broad religious representation, the meaning of a Stage 3 4  transition may have a different 
meaning than it would in a culture where one might have very little contact with persons from 
fbndamentally different faiths. 
Given the influence oS and variations across religious milieus, there is also a question 
as to whether the development of meaning is affected by membership in a community of 
conscious meaning-makers (e-g., a religious community). Intuitively, it would seem that 
personal meaning-maldng is easier when one has a blue-print formed by others who have gone 
through the exercise (e-g., the beliefs and traditions of a religious community) than when one 
has no knowledge of how others have developed meaning. It is easier to modify, collsult, or 
even reject an d g  scheme than to build a scheme with no knowledge of what others have 
done. In the present study, the nonreligious participant was the only one who received a 
Stage 2 score for one of the falth aspects in Fowler's scheme? It is possible that this lower 
score was related to lack of contact with a religious (or other meaning-making) community 
which specifically addressed moral issues, or to lack of experience of God, both of which 
were important to religious participants. Fowler would suggest that nonreligious persons 
160nly one such score was assigned. Cautions already noted about the provisional status 
of the interview with the nonreligious participant are acknowledged. The finding is 
mentioned, however, because of the questions it raises about Fowler's theory, and because 
others (e.g., Malony, cited in Hiebert, 1992) have raised similar concerns about variations 
across different milieus. 
would experience the same processes as those belonging to a religious community. This 
contention has yet to be explored systematically, but the present study did not identify parallel 
processes in the non-religious participant. She did not, for example, volunteer information 
identdjmg that which hnctioned as "God" for her. Furthermore, she expressed interest in 
formal religious activities, suggesting that such activity might supplement, rather than replace 
her current perspectives (see Section 5.11). 
The present study, then, provides some evidence for predictable differences in 
Fowler's stages based on group membership. Other research has provided similar evidence 
(Furushima, 1985; see Section 1 -2.3.1 -4). Although the research applying Fowler's model 
is not as extensive as with the Intrinsic/Extiinsic dimensions (see Section 2.2.7), it may be that 
problems similar to those associated with the IntrinsidExtrinsic domain may emerge with 
Fowler's model. That is, a pattern of systematic group differences may be found with a 
construct that was intended to transcend these differences. As Kwilecki (1988) has 
suggested, these problems may best be dealt with by studying religious experience and 
religious development at the individual level, with only Limited and cautious generalization 
past the object of study (see Section 1.2.3.1.9. 
7.4.3.5 The Structure-Content Distinction 
Fowler (e.g., 198 1, 1986) has repeatedly emphasized that faith development theory 
tracks the stmchrre, not the content of faith. That is, the theory describes how a person 
knows or makes meaning, rather than whar the person knows. In undertaking the rating 
exercise described in Section 7.4.3.1, however, there were some subtle indications of overlap 
between structure and content. For example, in rating Moral Judgement, the implication of 
the criteria @eNicola et al., 1993) is that the types of principles adhered to in the higher 
stages are more flexible than those in the lower stages, and that the higher stages become 
more individualistic. However, there were some indications that the higher principles chosen 
by the participants did not adhere to this pattern, at least in some areas. For example, Henry's 
response to the dilemma of lying or saving lives was to sacrifice life over committing a sin 
(see Section 5.9). Nonetheless, his response appeared to be linked to ideals of his faith, rather 
than merely to social tradition (e.g., that the ideals of his faith were valuable enough to die 
for). SimilarIyy the strivings of participants to please God may have required more exacting 
adherence to moral requirements of their fiiith, even though the principle itself transcended 
group-based conformity. 
Another apparent structure-content incongruity may be seen in Henry's (see Section 
5 -9) personal, explicitly produced (Stage 4) conclusion that the church structure had become 
too loose, with too much autonomy dowed to individual congregations and laypersons 
(church structure encouraging Stage 4). He felt that, in order for the church to be more true 
to Christian ideais, there should be stronger leadership fiom those who had been trained in 
interpretation of the Bible. This proposed church structure would allow church goers less 
individual freedom in making doctrinal and moral decisions (Iikely encouraging church 
participants to maintain a Stage 3 fkith structure). Such a dissonance between structure and 
content, though it is logically possible in Fowler's theory, poses intuitive problems. If 
Henry's proposed church structure came into being, would he retain his Stage 4 status, or 
would he regress to the community norm of Stage 3? Or, would it be possible to argue that 
the community structure is separate from individual faith structure (e-g., each person could 
individually decide that it makes sense to look to church authority in decision-making)? 
Answers to such questions are not clear, but the issues raised by them demonstrate that there 
are applications of Fowler's theory which may deviate from his own conceptions of faith 
development and the quality of beliefs at higher levels. Therefore, the distinction between 
content and structure would not seem to be as clear as the theory description would imply. 
Kwilecki (1 992) challenged similar assumptions when she presented case reviews of 
f'bndamentalist persons who, contrary to common stereotypes, demonstrated intellectual 
complexity and sophistication in discussing their personal beliefs. Similarly, in the present 
study, although the strucmres used to delineate progressions of development imply certain 
qualities, these qualities are not logically required, and it may be that the content of the 
structures may vary considerably more than Fowler may have originally expected. 
7.4.3 -6 Summaw and Conc;lusions about Fowler's Theory 
Fowler's (1981) theory has a number of concepts which can be rneaningfblly applied 
to the present study. The theory accounts to some extent for the general developmental 
pattern of increased understanding over time, as well as for the other-directedness of 
participants, and their ability to interact meaninghUy with those with dissimilar beliefs. 
Fowler's explicit inclusion of religious community in shaping individual faith development is 
a crucial Factor in fbith development also identified in the present study. Fowler's concept of 
perspectivetaking is useM in understanding the observation that participants did not always 
appear to understand that their judgements of others were based on certain assumptions not 
necessarily held by all. 
Several limitations of Fowler's model have also been suggested given the present 
results. First, there are some indications of  inconsistency across the seven aspects o f  faith. 
Therefore, the overall faith construct may not be as unitary as the theory implies. Second, 
there was some evidence t b t  the proposed hierarchical, sequential nature of the stages (i. e., 
one stage builds on the next and the sequence is always the same) does not always hold. For 
example, it may be that the passion and commitment characterized by Stage 6 does not 
necessarily result from a resolution of the tensions of multiple perspectives characterized by 
Stage 5, but simply arises fiom a deep commitment to or better understanding of one's own 
faith. Third, there is evidence that contextual variables have a predictable impact on faith 
structures in individuals. These variables may include whether or not one has been part of a 
religious community, the type of religious community to which one belongs (e.g., what the 
community promotes as nonnative or ideal), and the prominence of dissimilar faiths (e.g., 
nonchristian) in the broader culture to which one belongs. Level of education and/or 
cognitive skill also appears to influence the level one reaches in Fowler's system, as the higher 
levels use cognitive skills required at higher educational levels. Fourth, there are some 
indications that, in practice, there is overlap between content and structure despite the 
theoretical distinctions between the two. 
Finally, the fact that Fowler's (1981) scheme does not explicitly include the role of 
God makes the rating scheme ambiguous regarding some aspects of religious faith. For 
example, given that God can be perceived simultaneously as an ideal role modei, as a friend, 
as the ultimate authority, or as providing a higher principle, and that these roles fall into 
diffaent stage levels, there is some impreciseness when categorizing faith aspects which refer 
to God because they are not addressed directly in Fowler's rating scheme. Fowler stated that 
the experience of faith is separate tiom religious beliefs, and would therefore see the key 
factor in faith as the formation of perceptions of God rather than the actual relating to God. 
For the present participants, however, relating to God was essential, and it appeared that the 
meaning-making process could not be meaningfully separated from the actual experience of 
relating to God. 
7.4.3 -7 The Present Model and Fowler's Theory 
In the present model, the core religious experience is considered a synergidng process 
which includes several elements of religious faith, including cognitive learning, personal 
meaningmaking, relating to God, refreshment and healing, and collective growth (Figure 6- 
1). A number of more stable internal results are wnceptualiied as resulting tiom this 
experience, including overall framework and convictions, identity, understanding of God, 
empowerment, and peace. It may be that Fowler's (1981) theory, or at least the Faith 
Development Interview and the rating system @eNicola et al., 1993) address issues 
corresponding to the Internal Results aspect of Figure 6-1, rather than to the Synergizing 
Process. Hence, issues which are more central in the present model are more peripheral in 
Fowler's model of faith development. Nevertheless, given the breadth of features 
encompassed by Fowler's (198 1) theory, comparison o f  implicit or explicit elements in the 
two models is justified. Both models are similar in their recognition of the interaction of self 
and community in the development of faith. The meaningmaking process is also explicitly 
presented in both models. The present model recognizes the impact of personal needs and 
life experiences on the quality of one's faith, and, although these areas are less prominent in 
Fowler's theory, they are implicitly recagruzed (e.g., in questions about important experiences 
during the Faith Development Interview). 
In several elements of the synergiting process (Figure 6- I), however, it is proposed 
that the present model deviates sigruficantly from Fowler's model. One element is that of 
collective mahlrin$ in which it is not the opinions, observations, expectations, or teaching of 
others that impacts the internal results, but the process of gaining with at least one other 
person a sigruficant spiritual insight or growth experience. Similarlyy the process of 
interacting with God is seen as significantly impacting the more stable internal results. What 
both of these elements have in common is that fgctors outside the person are seen as bringing 
about change in the person, although the person is generally not a passive recipient of the 
element (e-g., see Sections 6.1.6.1.2 & 6.6.4) . Two other elements presented as part of the 
synergizing process (r~gure 6-1) a h  have these qualities, namely being restored or refreshed, 
and being healed. It may be that the nature of these processes, rather than the internal 
outcomes addressed in Fowler's approach, may be most critical in understanding religious 
experience. 
In applying the theory, Fowler's (198 1) approach is to find the person's current point 
of development (i. e., classifying the person's Internal Results), while the primary aspect of 
the present model addresses how the person reaches that point (the Synergizing Process). 
Fowler's approach is to place a person's overall experience into a single predetermined 
category, while the present model recognizes a number of key elements as part of an overall 
(synergistic) experience without prescribing how they wiU be manifested in the person. The 
present model recognizes the diversity of experience given the unlimited combinations of 
external and internal factors contributing to the experience. Fowler's approach, then, is 
convergent (i.e., classification), while the present model is more divergent (i-e., emphasis on 
describing a person's unique experience within a framework encompassing a broad spectrum 
of factors). 
Although the goals of the present study and the issues addressed by Fowler's theory 
are somewhat different, the present study provides an alternative approach to Fowler's 
(1981) in conceptualizing religious experience. Because the present model was constructed 
using intensive analysis of individual experience, it may be a more accurate representation of 
religious experience than that of Fowler, at least for the present sample. Generalizability of 
the model to others is a task of future research. Given the cautions already identified with 
using a developmental model which may discriminate against those with less power or 
privilege (see Sections 1.2.3.1, 7.4.3.2, & 7.4.3.4), however, a model which dispenses with 
the classification role and focusses on Iraw various aspects ofthe faith process interact and 
effed other results has the potential to encourage and empower those with fewer resources. 
7.4.4 Proposed Dichotomy of Religious Experience 
Because of the many difficulties with proposing a sequence of stages of meaning- 
making which is invariant, and which applies equally to all groups of people, an alternative 
developmental conceptualization may be more appropriate. One possibility would be to 
dichotomize religious experience into the categories of engagement (within the framework 
of the present model) and nonengagement (the core category of synergy is not occurring). 
This conceptualization would be consistent with the allowance in the present model for direct 
effects of religious community and life experiences on behaviour, without requiring the 
mediating internal process of religious experience (Figure 6-1). It would also be consistent 
with the active involvement required in the core synergizing elements, even when the 
experience is perceived &mady as coming tiom outside oneself (e-g., Section 7.2.5.2)- 
Otto's (1957) notion of religious threshold (see Sections 1.2.3.2.5 & 2.3.2) is similar to this 
dichotomous distinction in that he also identified a point at which one crossed the line kom 
"pre-religious" experiences to "true religious" experiences. 
One criterion by which a distinction could be made between engagement and 
nonengagement might be the element of choice, in which the individual deliberately decides 
to be involved in the process. This would be manifest both within the core synergidng 
process, in the behaviour choices enhancing that experience (e-g., Bible study or prayer), and 
through conducive religious community and life experiences resulting from the person seeking 
such experiences (see Figure 6-1). Among those iden-g with the evangelical community, 
then, the model allows for the possibility that, by choice, someone may cease to engage in the 
process of religious experience or may not begrn to do so. Because the model includes direct 
influences of community and lie experiences on behaviour, it allows for persons to manifest 
behavioun consistent with identification with community life, while not actively involved in 
an individual synergizing process. 
The feasibility of a dichotomy conceptuali;ration and the criteria by which such a 
distinction might be made could not be explored systematically in this study because the 
religious participants were all identified as actively religious, and only miniaal sampling of 
the experiences of the religiously uninvolved took place. Further clarification of this issue 
with evangelicals might involve interviews with persons iden-g with but minimally 
involved in an evangelical community, those recently converted, or those identified by self or 
peers as not experiencing a deep or meaningful faith experience. Or, persons attending an 
evangelical church who do not consider themselves to be "born again" could be interviewed. 
The extent of applicability of such a dichotomy could also be examined by -dying persons 
affiliating with other Christian or nonchristian religious groups, or those not aflliating with 
organized religion at all. 
Although a dichotomous distinction would require clarification beyond the scope of 
this study, it is consistent with many approaches to the psychology of religion. For example, 
some researchers have ensured that their participants have an interest in religion when 
religious variables are studied (e-g., Batson et al., 1993; Genia, 1996; see Section 2.2.9). 
The purpose of the present model is to explain the religious experience of those 
involved in the process. Given the difficulties in proposing that similar processes occur 
despite differences in cultural, educational, or religious background, the suggestion of 
dichotomization is made as an alternative to fitting many types of experiences into a single 
developmental theory such as Fowler's (198 1). It is intended that use of such a dichotomy 
would be simply another feature in mapping the domain of religious experience, rather than 
a tool to compare those whose experiences belong to one or the other category. In fact, it 
might be expected that persons would move back and forth over time between engagement 
and disengagement. Therefore, categorizing a person into a trait-like category (e.g., engaged 
or disengaged) would not accurately reflect the fluid quality of the process of religious 
experience. Emphasis, rather, could be placed on delineating the features contributing to the 
movement from one phase to another, or to the unique ways in which the experiences are 
manifested in an individual. 
7.4.5 Summary of Development Issues and the Present Model 
Bekwse the key concept ofthe present conceptuaIization of religious experience (see 
Section 6.6; Figure 6-1 ) is processsriented, it has clear relevance to developmental models 
of religion. First, it conceptualizes religious experience as a meaning-making activity while 
accounting for contextual factors which inevitably influence this process. Elements such as 
internal activity, chosen behaviours, unpredictable life circumstances, reference groups, and 
the formation of stable constructs explain change over time while the primary feature of 
religious experience is conceptualized as a process (see Figure 6-1). Second, in contrast to 
models with too heavy an emphasis on cognitive factors (e.g., Fowler, 1981), the present 
model conceptualizes the meaning-making process holistically (i. e., synergy), integrating a 
number of rational and experiential components which are not meanin@lly separated in 
understanding religious experience (see Section 6.1.6.3). Third, it explicitly includes relating 
to God. This allows for, an emic understanding of religious experience, while avoiding 
potential problems of interpretation in classifjrlng this phenomenon. Fourth, it is broad 
enough to allow for variation in sequence and quality of the meaning-rnaking process, while 
speciijhg individual elements in this ongoing synergy. Fifth, because it does not attempt to 
categorize levels and stages of religious experience, it avoids the prescriptive implications of 
st age theories, emphasizing rather a document at ion of the processes involved. Finally, 
although this study did not explore the feasibility of a dichotomous conceptualization of 
religious experience (see Section 7.4.4), the model would be consistent with such an 
alternative to a stage model, in that it proposes certain processes which may or may not apply 
to groups with different types of religious perceptions and practices (e.g., religiously 
uninvolved, nonevangetical Christians, nonchristian faiths), or to different persons within these 
groups* 
7.5 APPLICATION AND LIMITATIONS OF THE PRESENT STUDY 
7.5.1 Theoretical Sampling 
The aim of the present study was to sample theoretically (Glaser & Strauss, 1967; 
Yin, 1984) the domain of religious experience in religiously committed evangelicals. Through 
qualitative data analysis, a number of key concepts (e.g., experience of God, bebefh, religious 
practices, religious community) were identified. Given that a few new codes were added with 
each new transcript, £U theoretical saturation (Glaser and Strauss, 1967) was not attained. 
However, there was a strong representation of several key factors, which were present across 
participants, and theoretically relevant in understanding religious experience as a whole. 
Therefore, although m e r  sampling might have provided some additional information (e.g., 
more examples of concepts), it appears likely that any additional codes would have been 
peripheral to the main findings of the study. 
7.5.2 Application to Evangelicals 
The present study sampled the experiences of Christians affiliated with the AUiance 
denomination who were recognized in their religious community as having a genuine and 
active f ~ t h  experience. To some extent, then, their experiences could be seen as having 
reached some approximation of the ideal faith valued by their religious community. Because 
of the similarities of the Alliance church with other evangelical denominations (Bibby, 1993), 
it is reasonable to assume the present study is relevant to those who espouse similar ideals and 
have similar assumptions (i.e., other evangelicals). Presumably, other evangelicals would 
experience, strive for, or at least see as desirable, the faith experiences identified by 
participants in the present study. 
It is not clear, however, whether the experiences of the present sample are typical or 
present for ail evangelicals. It m y  be that participants' experiences, though desirable within 
their group, were not the norm As already discussed (see Section 7.4.4), conceptualizing the 
synergizing process as non-universal, even within the evangelical community, is consistent 
with the present model, and with Ono's (1957) "threshold" notion. Further validation of this 
dichotomy among evangelicals would require hrther data from persons afliliating and 
identlfylng in a number of ways with the evangelical community (see Section 7.4.4). 
7.5.3 Application to Spiritual Nonevangelicals 
The question can also be raised as to whether the processes ideazed in the present 
study apply to those fiom non-evangelical communities (e.g., persons not involved in 
institutionalized religion, persons from other Christian traditions, or persons a d h e ~ g  to 
di&rent religious faiths). Given that the core concept of the present model is an individual 
process, and that, at least in North American culture, individualistic spirituality is valued 
(Greer & Rooc 1992), it seems likely that the model would apply to at least some persons 
from other religious or spiritual persuasions. Again, the data of the present study do not 
address this question. Clanfjing the issue might involve interviewing nonreligious persons 
identified by peers as having a dynamic, meaningfbl, approach to life (or comparable criteria 
compatible with specific faith traditions) or extending the format of the present study to 
persons fiom other Christian and/or nonchristian traditions. 
7.5.4 Application to Nonspiritual Processes 
It is possible that the present model (Figure 6-1) might apply in the nonreligious realm. 
One possible parallel could be the process of developing clinical skill (e.g., becoming a 
psychologist). The clinician would be actively involved in the struggle of internalizing, 
m a h g  sense oS and applying in actual practice the theory and data relevant to the practice 
of psychology.'' This process would be influenced by the psychology community (e.g., 
written traditions, feedback from supervisors, interactions with peers, observations of other 
clinicians), as well as by personal experiences within the broader community (e.g., 
government cutbacks, market demand for certain skills, personal background and needs, 
impact of specific cases as consistent or inconsistent with one's framework). Over time, an 
internal, stable schema would develop, which might include a personal interpretive 
framework, convictions about certain aspects of psychological theory, confidence in one's 
clinical skill, and identification with persons whose views about psychological matters are 
consistent with one's own. These internal processes would, in turn, influence the types of 
choices one makes in terms of W e r  clinical experiences sought, one's approaches with 
 he present model (Figure 6-1) includes specifically spiritual processes such as 
interactions with God. This aspect of the present model is not proposed to apply to 
nonreligious processes. Howwer, for someone already engaged in religious experience, such 
elements could indeed be part of processes which are not primarily spiritual. 
clients, or the type ofprof&onal reading one chooses on an ongoing basis. To some extent, 
identification with the psychological profession would pose constraints on one's personal life, 
as psychologists are ethically responsible for the impact personal behaviour might have on 
their profission as a whole. (Canadian Psychological Association Code of Ethics, 1986). As 
has been proposed in the case of religious experience, it might be possible to disengage from 
the active process of clinical growth As with religious experience, however, the ideal would 
likely be an ongoing growth and learning process. 
7.6 VALIDITY ISSUES AND TEE PRESENT STUDY 
7.6.1 Postpositivism, Constructivism, and Validity 
The present study was conducted primarily within the assumptions of a postpositivist 
ontological fknework Th& is, religious experience was assumed to be a real entity, with the 
recognition that no methodological approach would capture it m y .  A qualitative 
methodology was used to study aspects of religious experience which hzd not been reflected 
in quantitative approaches. Epistemologically, and consistent with the postpositivist paradigm 
(Guba and Lincoln, 1994), some approximation of objectivity was a goal, and therefore w e  
was taken to monitor and direct the procedures by which conclusions were reached. These 
procedures have been detailed in Chapter 4. Therefore, the approach of the present study 
fd s  towards the more conse~ative nd (i.e., more consistent with traditional social scientific 
research) of the continuum of qualitative research (Denzin & Lincoln, 1994b; Guba and 
Lincoh, 1994; Tesch, 1990). Although the study drew &om several approaches, (Ely, 199 1; 
Miles & Huberman, 1994), the methods used were most consistent with grounded theory 
approaches (Corbin and Straws, 1990; Glaser and Strauss, 1967; Strauss, 1987; Strauss and 
Corbin, 1990, 1994) and transcendental realism (Miles & Hubermaq 1994). 
Because of the subjective, individualized nature of the phenomenon studied, and 
because the content of the study addresses issues of meaning-making, the present study also 
has elements of a constructivist approach, which takes a much less objective view of reality 
(Guba & Lincoln, 1994), and assumes reality to be a consensus constructed among a group 
of people (Gergen, 1985, 1994). First, the present study used interactional approaches (i.e., 
feedback and dialogue between researcher and participant) to map the nature of religious 
experience and its related hriables." Second, the use of language as the primary research 
tool meant that interpretation, another element stressed by constructivist approaches 
(Schwandt, 1994), took place at several levels. The act of describing an inner, subjective 
experience required some level of interpretation. The process of manipulating empirical 
materials and the written report itself also required added layers of interpretation and 
construction. Finally, the present study has elements of a constructivist approach in that 
contextual factors have been emphasized (6 Guba and Lincoln, 1994). Recognition has been 
made that religious experience is embedded in a context of cultural, historical, social, or 
political factors, and that the generalizability of the present results is limited.'g To some 
extent, then, the present study has postpositivist assumptions, while using construdvist 
means and addressing constructivist content . *'
As described in Section 3.2.2, issues of validity and reliability are treated somewhat 
dEerently with qualitative research than with quantitative research. Reliability and validity 
are considered interchangeable (Kirk & Miller, 1986), and are sometimes replaced with 
alternative terms such as "trustworthiness" (Guba & Lincoln, 1994). For a postpositivist 
18Consensus between researcher and participant was taken as an indication that some 
approximation of reality had been reached. The pure constructivist, however, might conclude 
that a reality had been created by this process, rather than reflected (Guba and Lincoln, 1994). 
'gScholarly research from a positivist/postpositivist perspective, however, would also 
require such a conclusion, by the very limitations of the approach. 
20GUba and Lincoln (1994) link the postpositivist ontological position with modified 
experimental and manipulative methodological approaches (apparently meaning qualitative 
research with similar aims to traditional research). Generally, they present postpositivist 
ontology as inextricably linked with certain epistemological and methodological approaches. 
Denzin and Lincoln (1994b), however, hint that some overlap of methodology across 
paradigms is possible when they say in their introduction to the Handbook of Qualitative 
Research: 
The paradigms examined.. .work against and alongside (and some within) the 
positivist and postpositivist models. They alI work within relativist ontologies 
(multiple constructed realities), int erpretivist epistemologies (the knower and 
known interact and shape one another), and interpretive naturalistic methods. 
(P. 13) 
perspective on qualitative research, the validity or trustworthiness of a study can be judged 
with respect to the processes used to arrive at the conclusions (i.e., the standards of 
qualitative research; Miles & Huberman, 1994; Stiles, 1993; Tesch, 1990). It can also be 
judged in terns of the quality of the conclusions themselves (Glaser & Strauss, 1967; 
McCracken, 1988). An important criterion for judging a study using a constructivist 
approach is the relevance, impact, or potential usefulness of the conclusions themselves 
(Gergen, 1994). These three categories of criteria will be discussed in turn. 
7.6.2 Standards of Qualitative Research 
The approach of the present study meets the standards of good qualitative research 
outlined by a number of authors (see Section 3.2.2.1). The procedures have been described 
in some detail (see Chapter 4), and the steps taken in reaching conclusions have been 
documented (Glaser and Strauss, 1967; McCracken, 1988; Miles and Hubeman, 1994). 
During analysis, dated records were kept of code lists and categories as they were updated 
from time to time. A journal was kept of personal reactions, provisional observations, 
explanations, and questions raised by the data analysis process (e.g., Strauss, 1987, Kirk and 
Miller, 1986). The personal background, resources, and biases of the researcher, as well as 
their potential influence on the data gathering and analysis, were presented (see Section 3.5; 
Miles & Huberman, 1994; Stiles, 1993). Analysis was intensive, and involved immersion in 
the data (Moustakas, 1990; Stiles, 1993) as emerging concepts and the core category were 
identified. The process of analysis involved cycling between observation and interpretation, 
and was flexible enough to allow new directions (e-g., nonstandard interviews) in the data 
gathering process (Stiles, 1993; Strauss & Corbin, 1990; Tesch, 1990). The study was based 
on research questions linked to a careful review of relevant literature (Glaser and Strauss, 
1967; McCracken, 1988). These questions formed an anchor both during the data gathering 
process and during data analysis (Miles and Huberman, 1994), and hrther literature was 
reviewed as specific concepts became prominent. The inclusion of a nomination procedure 
and nonstandard i n t e ~ e w s  provided additional sources of information (triangulation) to the 
main format (Denzin & Lincoln, 1994b; Miles and Huberman, 1994). 
Consistent with qualitative methodology, a number of specific procedures and 
techniques were employed. These included &g (e.g., Miles and Hubennan, 1994; Strauss, 
1987; Strauss and Corbin, 1990); interpretation, organization, and categorization of concepts 
(Miles & Huberman, 1994; Strauss, 1987; Strauss & Corbin, 1990; Tesch, 1990); counting 
(Miles & Hubennan, 1994); individual case summaries (Giorgi, 1985; Miles & Huberman, 
1994); and obtaining feedback fiom participants (Guba & Lincoln, 1994; Miles & Hubeman, 
1994). In carrying out analysis, concepts and abstractions were applied to other data, 
alternative explanations were explored, and questions posed by the data were systematically 
examined (Corbin and Strauss, 1990; Glaser and Strauss, 1967; Strauss, 1987). Various 
strategies were used for reducing the data, such as the codes themselves and the code tables 
(Miles and Huberman, 1994). The research was carried out with consideration of contextual 
variables (Guba & Lincoln, 1994; Kirk & Miller, 1986; McCracken, 1988; Strauss and 
Corbin, 1990, 1994). 
There were many points of accountability (checks) during the process of the study 
which suggest that the conclusions of the study are a reasonable (reliable) reflection of the 
data and therefore valid. First, the codes were accessible during coding, both through a list 
of definitions and through tables listing codes in categories. The definitions (see Appendix 
F) provided clarity and consistency in the use of the codes, and the tables (see Appendix G) 
allowed a quick perusal of code lists so that, once a general concept area was identified, all 
eligible codes would be considered. Second, there was a fill review of all transcripts once 
the initial coding was complete, which allowed for a search for alternative explanations, 
examples inconsistent with tentative conclusions, correction of biases, and improved 
consistency in the use of codes. Third, participants were given the opportunity to provide 
correction and clarification of their experiences through feedback interviews, and their 
comments were incorporated into the conclusions. Fourth, there was a systematic review of 
key codes across transcripts, which allowed for validation of cross-participant conclusions. 
Finally, the process of writing the body of this thesis allowed for fbrther refinement, 
correction, and clarification. 
7.6.3 Quality of ConcIusions 
A number of authors, including Strauss and his colleagues (Corbin and Strauss, 1990; 
Glaser and Strauss, 1967; Strauss, 1987; Strauu and Corbin, 1990; Stmuss & Corbin, 1994), 
Stiles (1993), Tesch (1990), and Miles and Hubeman (1994) have suggested criteria for 
judging the quality of the' final "theory" or outcome of a qualitative analysis (see Section 
3 22.2)- One criterion has to do with the defensibility of the processes used to come to the 
conclusions (Corbin and Strauss, 1990; Miles & Huberrnan, 1994; Tescfi, 1 !NO), and has been 
addressed above with regard to good qualitative research practices and reliability issues. 
A second criterion relates to the theory or conclusions themselves, judged in terms of 
logical consistency, clarity or coherence, parsimony, scope, fit with data, and integration 
(Glaser & Strauss, 1967; Stiles, 1993). The present model (Figure 6-1) groups key concepts 
together (i-e., the elements of the process of religious experience), while also demonstrating 
the relationships among the core category and other categories of experience (e-g., religious 
community, life experiences and needs, behaviour, stable internal qualities). The one-page 
presentation of the model, and the brevity of the description required to explain it, suggest 
that the model is coherent, parsimonious, and integrated. The model accounts for several 
broad categories of data suggesting logical consistency and appropriate swpe for the 
purposes of the study. The fact that elements of the core category were present for each 
transcript suggests that the data substantially fit with the model. Fit can also be assessed by 
a more subjective sense of the model providing new insight (Corbin & Strauss, 1990; Stiles, 
1993). For the present researcher, one example of this phenomenon occurred when the 
direction of analysis moved from a more static appraisal of religious experience (e-g., beliefs 
or traits) to a more process-oriented one (e.g., believing; see Section 4.3.6). 
A third criterion for the quality of the end-product relates to its consistency with 
information external to the study, such as related research (McCracken, 1988). Although the 
present study poses challenges to  aspects of other theoretical positions in the psychology of 
religion, the information gathered was consistent in many ways with observations by other 
researchers. This is documented in earlier sections of this chapter. The fact that participants' 
views were consistent with the Alliance statement of faith also supports that this criterion is 
met. 
A find criterion relating to the quality of conclusions relates to the ability of the 
"theory" or model to predict (Glaser & Strauss, 1967; Miles and Huberman 1994). Although 
prediction was not a primary goal of the present study, there was some evidence that the 
model accounts for phenomena observed. For example, the model (Figure 6-1) predicts that 
the influence of religious community has a direct effzct on beliefs. The participant who did 
not attend church regularly (and hence, the influence of the religious community was weaker) 
was the one with beliefs most deviant from the other participants and evangelical beliefs in 
particular (see Section 5.3). However, the fact that the participant remained committed to 
an essentially evangelical fiith is also consistent with the model in that the process of religious 
experience is conceptualized as an individual experience influenced by factors which are not 
necessarily a fbnction of the religious community. Another application of the model relates 
to the nonreligious participant. Though she experienced life experiences similar to those of 
the religious participants, she reported few of the elements comprising the core synergidng 
process of religious experience, and did not associate with a religious community. Consistent 
with the model, her understanding of God and religious concepts were very limited. 
7.6.4 Relevance of the Conclusions 
The conclusions of a study can also be evaluated in terns of their impact or potential 
to challenge previous views or assumptions (Gergen, 1994; Miles and Hubeman, 1994; 
Stiles, 1993; see Section 3.2.2.2). Gergen (1 985, 1994) suggested that generative theory is 
characterized by ideas which violate current assumptions, and can be accomplished through 
strategies such as searching for alternative metaphors or understandings, applying 
conventional terms in new contexts, or articulating a minority interpretation. The present 
thesis has challenged a number of current assumptions regarding both epistemological issues 
and psychology of religion assumptions. First, although an objectivist stance was taken in 
data analysis, an essentially emic minority view (i-e., a view &om the perspective of 
evangelical Christians) has been presented. In doing so, the clashes of the paradigm(s) of this 
group with those of others (e-g., secular society, social scientific researchers) have been 
highlighted, as  well as the difficulties of communicating meaningfully across paradigms (see 
Section 7.3). 
Second, the present study has challenged a number of assumptions in psychology of 
religion research. For example, it has challenged various aspects of faith development theory 
(e.g., Fowler, 198 l), such as invariance of stages, universality of experience across cultural 
contexts (e.g., whether or not one belongs to a faith community), and the overemphasis on 
cognitive factors in faith de&oprnent theory (see Section 7.4). The study has also challenged 
the often-cited assumption of gender differences in religious variables (e-g., Batson et al., 
1993) by emphasizing the continuity and similarity of experience across gender (see Section 
7.28). Some links between prejudice and religious variables have been noted (see Section 
7.3.2). Third, religious experience has been presented as a holistic process which cannot be 
broken down into its component parts without losing some of the richness and complexity of 
the experience. This challenges the practice of measuring only some aspects of religion and 
making generalizations which are not necessarily justified (see Section 2 -4). Fourth, the 
emphasis in the present study on the variations among individuals, despite a common religious 
community, beliefs, and practices, challenges the practice of applying group findings to 
individuals (see Section 2.4), and clarifies the meaning of group findings by exploring 
individual experiences (e-g., prejudice; see Section 7.3.2). Fifth, the possibility of a 
"threshold" (Otto, 1957) or dichotomy of religious experience proposed in the present study 
(see Section 7.4.4) provides a potentially empowering alternative to current developmental 
theories for classifying the nature of religious experience. 
Finally, because the study has used an alternative to quantitative methodology in 
gathering information, it challenges conventional practices in gaining knowledge. Because 
concepts have been care111y examined in a number of ways (e.g., within an individual, across 
participants), complexities of relationships between variables have been recognized, and 
contextual factors in understanding psychological phenomena have been delineated? 
25Care~lly documenting the analytic processes also provided personal challenges and 
professional growth to the author. There was increased sensitivity to how conclusions are 
reached, to the scope of generalization, and to the potential for making false or irrelevant 
conclusions. The effect of different perspectives or paradigms on interactional style and 
7.7 EPISTEMOLOGICAL ISSUES 
7.7.1 Postpositivism and Constructivism: Ontology and Epistemology 
The present study used a qualitative approach to compensate for methodological 
shortcomings of the positivist paradigm (see Chapter 3). These shortcomings include such 
intraparadigrn criticisms as context stripping (e.g., rigour detracting from applicability or 
generalhbility), ignoring concepts of meaning and purpose, general data not applying to 
individual cases, and an overemphasis on verification to the detriment of discovery (Guba and 
Lincoln, 1994). While recognizing the contextual nature of psychological phenomena, the 
imperfection of any methodology in reflecting a phenomenon precisely, the need for 
consensual validation of the study of subjective experience, and the inevitability of 
interpretation in gatherink data, the approach of the present study has not rejected the 
ontological assumptions of a postpositivist framework. 
Although it might be argued that, given the topic of the present study and its 
subjective nature, a constructivist label would be more accurate for the present approach, 
such an argument conhses dis~ctions within the realism-relativism dimension (Guba and 
Lincoln, 1994) with nominal categories of phenomena which do not necessarily correspond 
to points dong that continuum. Traditionally, positivist approaches have assumed that certain 
phenomena do not fall into the category of "real" because they are not directly observable. 
In the present study, this assumption is challenged: Although the positivist assumption of a 
realist ontology is accepted, the personal, subjective phenomenon of religious experience is 
also treated as "real". As already noted (see Sections 3.1 -3 & 7.6. I), although this position 
is not common, it is not logically excluded by the categorizations presented by Guba and 
Lincoln (1994) and by Denzin and Lincoln (1994b). 
7.7.2 Postpositivism md Constructivism: 
interpretations of others also had an impact. 
Utilitarian Implications 
These factors in the analytic process can be 
applied to quantitative research as well ( eg ,  the appropriateness of using questionnaires 
developed within the social scientist's paradigm with persons not adhering to this paradigm), 
and to clinical work such as therapy or psychological assessments (e.g., the processes by 
which persons make sense of their situation, how assessment conclusions are formulated). 
Choosing to ground the present study in a postpositivist h e w o r k ,  rather than a 
constructivist fixmework, has utilitarian implications as well. The adoption by constructivists 
of the rerelativist view of reality (Denzin and Lincoln, 1994b; Gergen, 1994; Guba and Lincoln, 
1994), along with the emergence of many group-specific research categories such as feminist 
or cultural studies (cf Ddnrin and Lincoln, 1994b; Schwandt, 1994) has the potential to 
continue to rnargmalize the perspectives of such groups (e.g., ethnic minorities, women, the 
present sample) which have been left out of theoretical formulations in the mainstream social 
sciences. In one sense, the shift in focus to increased group self-awareness simultaneously 
with the emergence of alternative epistemological paradigms implies that, in order for a 
minority experience to be accepted as part of overall knowledge, the rules of understanding 
these experiences must be changed. Assuming that there are multiple realities, that reality is 
created, or that truth is the most informed or most sophisticated construction at a given time 
(Guba and Lincoln, 1994) has the potential to dilute or trivialize the experiences of the group. 
That is, since the constructhist paradigm assumes that an experience is only one of many, and 
is only real because a specific group of people make it so, the experiences of a minority or 
marginal group could be treated as an (interesting, but) irrelevant experience by those 
involved in mainstream research. 
In contrast to the relativist position, insisting that the mainstream theoretical position 
is not accurate because it has failed to incorporate a certain perspective, or that the group's 
reality (given a certain time, place, and cultural context) is a better representation of how 
things are, would lead to changes in the core, rather than periphery of mainstream theoretical 
"knowledge". Choosing to focus on alternative experiences with the same rules, therefore, 
would allow a more powerful incorporation of the experiences of marginal groups into the 
overall understanding of human experience. 
Another reason for choosing a postpositivist framework over a constructivist one 
relates to social power. Given that Guba and Lincoln (1994) identified postpositivists as 
having "the strongest voice in professional decision making" (p. 116), the voices of groups 
operating from a different set of assumptions may be heard only by those within such groups, 
or by those sympathetic to their specific concerns. Althoueh there is the potential for such 
concerns eventually becoming part of mainstream research (e.g., in psychology), this has been 
a long time in corning. Guba and Lincoln (1994), for example, identified a document by 
Thomas Kuhn (first published in 1962) as providing a major impetus toward a non-positivist 
paradigm, but noted that change had been slow. Gergen (1994), in his preface to the second 
edition of a voIume on social constructionism &st published in 1982, pessimistically noted 
the tendency of social scientists to disregard theoretical positions inconsistent with their views 
(rather than accommodating to them), despite his carefblly argued position in the first edition 
of his book. 
Despite differing views of the nature of reality, both the postpositivist and more 
relativistic approaches in qualitative research acknowledge the shortcomings o f  traditional 
approaches and attempt to compensate for them. Given that there is considerable overlap of 
methodology arno ng researchers with differing epistemological paradigms (Miles and 
Hubeman, 1994), the two perspectives appear to borrow &om each other and to have much 
more in common than their differences might suggest. 
7.7.3 Structure-Content Issues in Religious Experience: 
Although the present study was undertaken using postpositivist assumptions, the 
content of religious experience identified in this study was in many ways compatible with 
constructivist and, in particular, social constructionist (Gergen, 1985, 1994) assumptions. 
First, the meanings attributed by participants to their experiences were embedded in the 
context of traditions and practices of their religious community (Gergen, 1994; Guba & 
Lincoln, 1994). This embeddedness extended into the core experience of the process of 
reIigious experience in the socially validated element of collective growth (see Figure 6- 1 ; 
Table 6-5). Second, consistent with assumptions of constructionism (Gergen, 1 994), in the 
present model religious experience is dialectid; that is, it is seen as resulting fiom an ongoing 
interaction between the individual and hisher context. Third, although contextual factors are 
recognized, social constructionism assumes a voluntary (non-mechanistic) basis of social 
action. That is, no combination of variables can hlly explain or predict a person's behaviour, 
given the person's capacity to interpret or conceptualize in an unlimited number of ways. In 
the present study, the active engagement in the synergistic process, and the possibility that 
persons can choose not to engage in it (see Section 7.4.3) supports a view of voluntary 
human activity. Finally, Gergen (1985, 1994) emphasizes the valuational foundation of 
knowledge. It is clear from the many links made by participants in the present study between 
their religious framework and desired behaviours that their knowledge or belief system was 
inextricably connected to values. 
Ironically, Gergen (1994) used Christianity as an example of the assumptions of 
permanence, stability, and unchanging nature of human behaviour (which he went on to 
thoroughly dismantle). The present study fUl£ils Gergen's mandate to challenge accepted 
assumptions and generate new explanations by questioning his understanding of Christianity 
as static and demonstrating that religious experience can be understood as a process of human 
change. 
7.8 SUMMARY AND CONCLUSIONS 
The present study is relevant to a number of issues. First, it has added to the body of 
knowledge in the psychology of religion. The nature of religious experience has been 
clarified, and a key motivation for religious involvement has been proposed for the present 
sample. The study clarifies the relationships of religious variables with psychosocial variables 
such as prejudice, gender, Life experiences (e.g., abuse), and behaviour. Common 
assumptions are challenged, such as the view that conservative Christians hold a strong 
punishment orientation, or that religious experience is trait-like or static. While identifying 
religious experience as a process of change, the study has pointed out weaknesses and 
limitations of current theories of religious development and religious mahxity. Alternative 
conceptualizations have been proposed. 
A second area of relevance relates to the methodological approach used, arid to the 
level at which the psychology of religion is studied. Because of the choice of an intense, 
open-ended, qualitative approach, individual variations and subtleties of influences on 
religious experience have been explored with a good deal of specificity. The ha1 model 
(Figure 6- 1) reflects this intensity. At the same time, it remains broad enough to provide 
meanin@ concepts which transcend individual variation The model is primarily descriptive, 
rather than prescriptive, thus avoiding much of the evaluative component implicit in theories 
which specify requirements for development in a hierarchical fashion, and for which 
systematic group variation appears inevitable. The emphasis on synergy in the present model, 
and the presentation of religious experience as holistic, contrast with most current approaches 
to the psychology of religion which focus on narrow aspects of religiosity without accounting 
for contextual factors, and which often attempt to generalize to persons, behaviour, and 
religious categories beyond what is merited by specific results. One implication of the present 
conceptualization is that, to some extent, the predictions of the model are less exact or less 
specific than other, more prescriptive models. Given that other models do not allow for the 
rich, unique combinations of variables characteristic of individual experiences, their 
predictions, though perhaps more exact, are likely less accurate. 
Proposing a model which allows such a variety of experience suggests that religious 
experience is best understood as a unique activity which combines several elements, but which 
is not expected to be uniform. Individuals' experiences will vary significantly. The goal in 
understanding someone's religious experience, then, is not to place their experience into 
categories, but to discover how the categories are uniquely manifested in the individual. 
A third area to which this study speaks is that of culture and the presentation of an 
emic view. The present model conceptualizes religious experience as embedded in contextual 
factors such as religious community and secular society. In the same way as religious 
experience is presented as a holistic process comprised of elements which are not 
meaningfully separated, it is also conceptualized as inextricably Linked to factors external to 
the individual. Therefore, generalizations of the present findings to other groups, individuals, 
or other psychosocial domains have been cautious. 
Within this cultural embeddedness, a conceptualization which is primarily emic in 
orientation has been presented. That is, attempts have been made to articulate subjective 
religious experience as accurately as possible, without excessive transformation into 
psychological language or reductionistic explanations. The biases of the researcher 
undoubtedly influenced this process, with the emergent themes of the study rather 
sympathetic to evangelid Christians. On the other hand, studying the phenomenon without 
some first-hand experience of the topic could have led to gross misinterpretation or neglect 
of key features. Also, given that the voice of this minority group in many ways has not been 
recognized as a valid contributor to knowledge in the social sciences, a presentation 
sympathetic to evangelicals has the potential to correct theoretical imbalances due to this 
neglect. At the same time, the researcher's background of extensive education in secular 
psychology helped to place the data and conclusions of the study within a psychological 
framework, to recognize Itblind spots" or oversimplification in evangelical thinking (e.g., 
failing to address the basis for the Bible's authority) and to link data to relevant literature 
within the social sciences using a more etic approach. 
A final area of relevance of the present study relates to the issue of paradigmatic 
differences. Paradigmatic tension has been noted in the content of the present study, 
manifested in diiering assumptions about religious phenomena between evangelicds and 
nonevangelicals, and between the emic articulation of the present study and the religious 
conceptualizations of other social scientific researchers. Clashes between world views were 
suggested, for example, as contributing to differential interpretations of questionnaire items. 
The problem of categorizing references to God into schemes which did not explicitly include 
such references was illustrated. 
Paradigmatic tensions were also noted in two epistemological positions, 
constmctivisrn and postpositivism, underlying qualitative research. The present sntdy, 
although adhering to one of these positions over the other, illuminated considerable overlap 
between the two, and used unconventional combinations of the assumptions commonly 
associated with the two paradigms. Parallels were noted between epistemological 
assumptions in qualitative research, and in faith issues. 
Regarding both f5th issues and epistemological issues, this study developed concepts 
which could be applied across individual variations and, to some extent, across groups and 
across paradigms. Apparently incompatible world views were noted to have some points of 
commonalities. More important, searching for conceptualizations which took into account 
more than one perspective led to an inclusive form of knowing which was more satisfying 
than conceptualizations formed in one frame of reference. This process of finding 
transcendent conceptu~tions uggests that paradigm tensions, such as those between 
evangelicals and nonevangelicals, or between postpositivists and constructivists, need not 
remain irreconcilable. For meanin@ communication to occur, however, differences in 
language and assumptions must be rew@ and addressed. As well, the holistic nature and 
the subtle, less commonly axticdated aspects of paradigms must also be recognized. And, of 
course, the personal investment in one's world view remains a factor in any dialogue. 
I believe this process is possible. 
Acklin, M.W. (1986). Adult maturational processes and the facilitating environment. 
J m Z  of Religion and Health, 25. 198-206. 
Albrecht, S.L., & Cornwall, M. (1989). Life events and religious change. Review of 
Re ligias Research, 3 l , 2 3  -3 8. 
Allport, G. W. (1 MI). The indiv&aI d his reIigionn New York: Macdan.  
Allport, G. W., & Ross, J.M. (1 967). Personal religious orientation and prejudice. J o u d  
o f f  ersonality and Social PsychoZogy, 5 , 4 3 2 4 3 .  
Altemeyer, B . (1 98 1 ) .  Right-wing authoritarianism. Winnipeg: University of Manitoba 
Press. 
Alterneyer, B. (1 988). Enemies offreedom: Undetstmnding right-wing ~uthoritarr~mism. 
Winnipeg: University of Manitoba Press. 
Altemeyer, B., & Hutlsbergq B. (1992). Authoritarianism, religious £imdarnentalism, quest, 
and prejudice. The Intent~nonaf J m i  for the Psychology of ReIigicm, 2, 1 1 3 - 1 3 3 . 
Alter, M.G. (1989). An empirical study of Christian religious maturity: Its implications for 
parish ministry. Pastoral PsychoIogy, 3 7. 1 5 3 - 1 60. 
Baker, M., & Gonu&, R (1982). Trait anxiety and intrinsic-extrinsic religiousness. JmrnaI 
for the Scientific Study of Religion, 2 1, 1 1 9- 1 22. 
Barnes, M., Doyle, D., & Johnson, B. (1 989). The formulation of a Fowler scale: An 
empirical assessment among Catholics. Review of Religious Research, 33. 4 12-420. 
Bassett, RL., Sadler, RD., Kobischen, E.E., SkifS D.M., M e d ,  LJ., h a t e r ,  B.J., & 
Livermore, P. W. (1 98 1). The Shepherd Scale: Separating the sheep Eom the goats. 
JmrnaI of Psychology and TheoIogy. 9. 3 3 5-3 5 1. 
Batson, C.D., Oleson, KC., Weeks, J.L., Healy, S.P., Reeves, P.J., Jennings, P., & Brown, 
T. (1 989). Religious prosocial motivation: Is it altruistic or egoistic? Journal of 
Personality and Social PsychoZogy. 5 7, 873-884. 
Batson, C.D., & Raynor-Prince, L. (1983). Religious orientation and complexity of thought 
about existential concerns. JmmuI for the Scientrjic Study ofReligion, 22, 38-50. 
Batson, C.D., & Schoenrade, P.A. (199 la). Measuring religion as quest: 1) Validity 
concerns. Journal for the Scienrific Studj of Religion, 3 , 4  16-429. 
Batson, C.D., & Schoenrade, P.A. (1991 b). Measuring religion as quest: 2) Reliability 
concerns. Journal for the Scientific Study of Religion, a 430-447. 
Batson, C.D., Schoenrade, P., & Ventis, W.L. (1993). Religion cad the indivialual: A 
social-psychoIo~mZ perspective. New York: Oxford University Press. 
Batson, C.D., & Ventis, W.L. (1982). fie religious experience. New York: W o r d  
University Press. 
B eit-Hallahmi, B . (1 989). Prolegomena to the psychological studyof re figion. Bucknell 
University Press. 
Belenky, Clinchy, Goldberger, & Tarule (1986). Women's ways of knowing: The 
development of self; voice, and mind. New York: Basic Books. 
Belzen, J. A. (1 996). Beyond a classic? Hjalmar Sunden's role theory and contemporary 
narrative psychology. The International Journal for the PsychoIogy of Religion, 6, 
181-199. 
Bergin, AE. (1983). Religiosity and mental health: A critical reevaluation and meta-analysis. 
Projessiond Psychology: Research and Practice, 14, 1 70- 1 84. 
Bergin, A.E., Stinchfield, RD., Gaskin, T.A., Masters, K.S., & Sullivan, C.E. (1988). 
Religious life-styles and mental health: An exploratory study. JmmaI of Counseling 
PSYC~OIO~Y,  35, 9 1 -98. 
Bibby, R ( 1 987). Fragmented gods: l%e poverp and potential of religion in Cmda. 
Toronto: Irwin. 
Bibby, R. (1993). Unknown gocis: The ongoing story ofrefigion in C . -  Toronto: 
Stoddart. 
Billings, S.  W., Guastello, S.J., & Rieke, M.L. (1 993). A comparative assessment of the 
construct validity of three authoritarianism measures. Journal of Research in 
Personality, 2 7, 3 28-348. 
Boivin, M.I., Donkin, AJ., & Darling, H. W. (1990). Religiosity and prejudice: A case 
study in evaluating the construct validity of Christian measures. Juumal of 
Psychology and Christianity, 9, 4 1 -5 5. 
Bouma-Prediger, S. (1990). The task of integration: A modest propod. J m m f  of 
Psychdogy and l%eoIogy, 18, 2 1 -3 1. 
Brown, J.C., & Bohn, C.R. (Eds.). Christianity, patriarchy, and Abuse: A Feminist 
Critique. New ~ d r k :  The Pilgrim Press. 
Brown, L.B. (1988). The psychology of religion: An introduction. London: SPCK. 
Brown, L.M, Tappan, MB., Gilligan, C., Biller, B.A., & Argyris, D.E. (1989). Reading for 
selfand moral voice: A method for interpreting narratives of real-life moral conflict 
and choice. In M.J. Packer & RB. Addison (Eds.), Entering the circle: Henneneutic 
investigation in psychology. Albany, New York: State University of New York 
Press. 
Bufford, RK. (1989). Demonic influence and mental disorders. Journal of Psychology and 
Christianity, 8. 3 5 -48. 
Butman, R.E. (1990). The assessment of religious development: Some possible options. 
Journal of Psychology and Christiani~, 9, 14-26. 
Caird, D . (1 987). Religiosity and personality: Are mystics introverted, neurotic, or 
psycho tic? British Jmmaf of Sucid Psychology, 26, 3 45-3 46. 
Caird, D. (1 988). The structure of Hood's Mysticism Scale: A factor-analytic study. 
Jounzcd for the Scientzfzc Study of Religion. 2 7, 1 22- 1 26. 
Canadian Psychologicai Association (1986). A Canadian code of ethics forpsychologists. 
Quebec: Canadian Psychological Association. 
Catt ell, R. (1 93 9). Psychology and the religiols quest: An account of the psychoZu~ of 
religion anda defence ofindividuaIism. New York: T .  Nelson. 
Chamberlain, G.L. (1981). Faith as knowing: A study of the epistemology in faith 
development theory. The Iliff Review, 38, 3 - 14. 
Chamberlain, K., & Zika, S. (1988). Religiosity, life meaning and wellbeing: Some 
relationships in a sample of women. Jotrrnal for the Scientifzc Sttidy of Religion, 2 7. 
4 1 1-420. 
Clark, W. H. ( 1 9 5 8). The psychology qfreli@011: An introduction to religious experience 
and behavior. New York: Macrnillan. 
Clinton, S.M. (1990a). A critique of integration models. Jorirnal of P~chology and 
Theology, 18, 1 3-20. 
Clinton, S.M. (1 WOb). The foundational integration model. Journal of Psychology and 
Theology, 18. 115-122. 
Coe, G. A (1 9 16). The psychology of religion. Chicago: University of Chicago Press. 
Cole, S.O. (1 995). The biological basis of homosexuality: A Christian assessment. J m m I  
ojPsychohgy and Z%eoIogy, 23, 89-100. 
Cohen, J., & Cohen, P. (1983). Applied multiple regressio~correlution anu&sis for the 
behavioral sciences. Second Edition. Hillsdale, New Jersey: Lawrence Erlbaum 
Associates, Inc. 
Conn, W.E. (1981). Mectivity in Kohlberg and Fowler. ReligiarsMucation, 76, 33-48. 
COM, W.E. (1 986). Adult conversions. Pastoral Psychology, 34, 225-236. 
Corbin, I., & Strauss, A. (1990). Grounded theory research: Procedures, canons and 
evaluative criteria. Zeitschrififi sozioIogzgre, 19, 4 1 8-427. 
Cornwall, M. (1989). Faith development of men and women over the life span. In S. Bahr 
& E. Peterson (Eds.), Aging and the family ( pp. 1 15-139). Lexington, MA: 
Lexington Books/D.C. Heath. 
Covey, S.R. (1 989). The Seven Habits of Highly Effective People. New York: Fireside. 
D e ~ n ,  K., & Lincoln, Y.S., Eds. (1994a). Handbook of qualitative research. Thousand 
Oaks: Sage. 
Denzin, K., & Lincoln, Y.S. (1994b). Introduction: Entering the field of qualitative research. 
In K. Denzin & Y.S. Lincoln (Eds.), Handbook of qualitative research @p. 1-17). 
Thousand Oaks: Sage. 
Donahue, M. J. ( 1 985). Intrinsic and extrinsic religiousness: Review and meta-analysis. 
Journal of Personality and Social Psychology, 48,400-4 19. 
Durkheim, E. (1915). The elementary forms of rhe religious life. New York: The Free 
Press. 
Dykstra, C.R. (1982). Transformation in faith and morals. Theology Today, 39, 56-64. 
E b ,  D., Anchor, K.N., & Sander, H.M. (1979). Relaxation training and prayer behaviour 
as tension reduction techniques. Behavioral Engineering, 5, 8 1-8 7. 
Ellis, A. (1987). Religiosity and emotional disturbance: A reply to Sharkey and Malony. 
Psychotherapy. 21. 826-827. 
Ellison, C.G., Gay, D.A., & Glass, T. A. ( 1 989). Does religious commitment contribute to 
individual l ie  satisfaction? Social Forces, 68, 100- 123. 
Ellison, C.W., & Smith, J. (1 99 1). Toward an integrative measure of health and well-being. 
Jmrnaf of Psychology and Theology, 19, 3 5-48. 
English, W.F. (1990). An integrationist's critique of and challenge to the Bobgans' view of 
counseling and psychotherapy. Journal o/P.sycholugy and Theology, 18, 228-23 6 .  
Ely, M. (1 99 1 ). Doing qualitative research: Circles within circles. London: The Falmer 
Press. 
Erikson, E. (1982). The Life Cycle Completed. New York: Norton. 
Evans, B. (1989). Unpublished doctoral dissertation, University of Saskatchewan, 
Saskatoon, Saskatchewan. 
Farnsworth, K.E. (1990). Understanding religious experience and putting it to the test. 
Jozirml of Psychology and Christianity, 9, 56-64. 
Farnsworth, K.E. (1 985). Wholehemted integration: Hmonizing psychology and 
Christianity through word md deed. Grand Rapids: Baker Book House. 
Faupel, C.E., Kowalski, G.S., & Starr, P.D. (1987). Sociology's one law: Religion and 
suicide in the urban context. Jozmalfor the Scientific Study of Religion, 26, 523 - 
534, 
Favreau, O.E. (1993). Do the Ns justify the means? Null hypothesis testing applied to sex 
and other differences. Canadian Psychology. 31. 64-78. 
Fimey, J.R, & Malony, H.N. (1985). An empirical study of contemplative prayer as an 
adjunct to psychotherapy. Jountal of Psychdogy and Theology, 13, 284-290. . 
Fitzgibbons (1987). Developmental approaches to the psychology of religion. 
Psychm~aiytic Review, 74, 1 25 - 1 3 4. 
Ford-Grabowsky, M. (1986). What developmental phenomenon is Fowler studying? JmrnaI 
of Psycho logy and Christianity, 5, 5 - 1 3 . 
Ford-Grabowsky, M. (1987). Flaws in faith-development theory. Religious Education, 82, 
80-93. 
Forsyth, J. (1 989). Freud. h g ,  and Christimtzty. Ottawa: University of Ottawa Press. 
Foster, J.D., & Bolsinger, S. A. (1 990). Prominent themes in evangelical integration 
literature. JmmaI of Psychology and Z%eoIogy, 28, 3- 12. 
Fowler, J. W. (1 98 1). Stages of faith: B e  psychology of human h e  lopment md the quest 
for meaning. San Francisco: Harper and Row. 
Fowler, J.W. (1984). Becoming a M ,  becming Christian: A M  development and 
Christicm faith. San Francisco: Harper and Row. 
Fowler, J.W. (1986a). Dialogue toward a future in faith development studies. In C. Dykstra 
& S. Parks (Eds.), Faith development and Fowler ( p p .  275-301). Birmingham, 
Alabama: Religious Education Press. 
Fowler, J.W. (1986b). Faith and the structuring of meaning. In C. Dykstra & S. Parks 
(Eds.), Fairh dewlopment and Fowler (pp .  1 5-42). Birmingham, Alabama: Religious 
Education Press. 
Fowler, J. W. (1 99 1). Weaving the new creation: Stages of faith and the public church. S an 
Francisco: Harper. 
Fowler, J. W. (1 992). Foreword. In J. Astley & L Francis (Eds.), Christian perspeclives on 
faih development @p. ix-xv) . Grand Rapids, Michigan: Wfiarn Eerdmans Publishing 
Company. 
Fowler, I., & Keen, S .  (1974). Life Maps: Conversations on the Journey of Foilh. Waco, 
Texas: Word Books. 
Fowler, J. W., & Lovin, R. W. (1 980). Trajecrories in faith: Five life stories. Nashville, 
Tennessee: Abingdon. 
Fowler, J.W., Nipkow, K.E., & Schweitzer, F. (1991), Eds. Stages offath and religious 
development: Implications for church. educution, and society. 
Freud, S. (1928). The future of an iIhsion. London: Hogarth Press. 
Fuller, RC.  (1988). Psy~hological religiousness: Resisting the tide of disenchantment. 
Pastoral Psychology, 36, 146- 1 63. 
Fullerton, J.T., & Hunsberger, B. (1982). A unidimensional measure of Christian Orthodoxy. 
Journal for the Scientzfic Study of Religion, 2 1, 3 1 7-326. 
Furushima, R.Y. (1985). Faith development in a cross cultural perspective. Religious 
Education, 80, 4 14-420. 
Funk & Wagnalls (1 976). Standard college dictionary, Canadian edition. Toronto : 
Fitzhenry & Whiteside Ltd. 
Gartner, J.D. (1986). Antireligious prejudice in admissions to doctoral programs in clinical 
psychology. Profem*omI Psychology: Research and Practice, f 7,473475. 
Gartner, J., Larson, D.B., & Men,  G.D. (199 1). Religious commitment and mental health: 
A review of the empirical literature. Jmmat of P3ychoIogy md meology, 19, 6-25. 
Genia, V. (1990). Religious development: A synthesis and reformulation. J m m f  of 
Religion and Health, 29, 8 5-99. 
Genia, V. (1991). The Spiritual Experience Index: A measure of spiritual maturity. Journal 
of Religion mdHeolth, 30, 337-347. 
Genia, V. (1993). A psychometric evaluation of the Allport-Ross I/E scales in a religious 
heterogeneous sample. J m m d  for the Scientijc Study of Religion, 32, 284-290. 
Genia, V. (1 994). Secular psychotherapists and religious clients: Professional considerations 
and recommendations. Jmrnul of Coutiseling and Development, 72, 3 95-3 98. 
Genia, V. (1996). I, E, quest, and fundamentalian as predictors of psychological and spiritual 
well-being. JmrnuI for ihe Scientific Study of Religion, 35, 56-64. 
Gergen, K.J. (1985). The social constructionist movement in modem psychology. American 
P ~ y ~ h ~ l ~ g i s t ,  40, 266-275. 
Gergen, K. J. (1 994). Taward traq40mtion in social knowledge, Second Edition London: 
Sage. 
Gilligan, C. (1 982). In a drfjereenl voice. Cambridge: Harvard University Press. 
Giorgi, A (1985). Sketch of a psychological phenomenological method. In A. Giorgi (Ed.), 
Phenomenology and PsychoIogy Research. Pittsburgh, PA: Duquesne, pp. 8-22. 
Glaser, B. G., & Strauss, A.L. (1967). The discoveryofgroundedtheory: Strategies for 
qualitative research. London: Weidenfeld and Nicolson. 
Glaser, B.G., & Strauss AL. ( 1  968). Time for Dying. Chicago: Aldine. 
Gloct C. Y ., & S tarlg R (1 965). Religion and society in tension. Chicago : Rand McNally . 
Goodenough, E.R. (1968). Kke psychology of religious experiences. New York: Basic 
Books. 
Gorsuch, EL. (1984). Measurement: The boon and bane of investigating religion 
American Psychologist, 39,228-23 6. 
Gorsuch, RL. (1 988). Psychology of religion. A m a f  Review of Pqchofogy, 39, 20 1-22 1. 
Gorsuch, RL. (1990). Measurement in psychology of religion revisited. J m m I  of 
Psychology and Christr'mity, 9, 82-92. 
Gorsuch, R.L. ( 1994). Toward motivational theories of intrinsic religious commitment. 
Jouma f for the Sczentrfic Stu4y of Religion. 33. 3 1 5-3 25. 
Gorsuch, RL., & McPhenon, S .E. (1 989). IntrinWextrinsic measurement: UE revised and 
single-item scales. JmrnaIfor the Scientrfic Study of Religion, 28, 348-354. 
Gorsuch, RL., & Smah, C.S. (1983). Attributions of responsibility to God: An interaction 
of religious beliefs and outcomes. Journal for the Scienrijic Sludy of Religibn, 22, 
340-3 52. 
Green, C.W., & HofEnan, C.L. (1989). Stages of faith and perceptions of similar and 
dissimilar others. Review of Religias Research. 30, 246-254. 
Greer, B .A, & Roof, W.C. (1 992). "Desperately seeking Sheila" : Locating religious 
privatism in American society. Journal for the Scientific Study of Religion, 31, 346- 
3 52. 
Griffin, R, & Thompson, J. (1984). Does denominational a a t i o n  make a difference? 
Intrinsic and extrinsic religiousness revisited. Journal of Cornpumtive Sociology and 
Religion, 11, 92- 1 16. 
Grom, B . ( 1 993). Multivariate enough? Remarks on Schaefer and Gorsuch's multivariate 
belief-motivation theory of religiousness. J m m l  for the Scientzfic Shc$y of Religion, 
32, 291-294. 
Guba, E.G., & Lincoln, Y.S. (1989). Fourlhgeneration evaluation. Newbury Park: Sage. 
Guba, E. G., & Lincoln, Y. S.  (1 994). Competing paradigms in qualitative research. In K. 
Denzin & Y. S . ~ h c o l n  (Eds. ), Handbook of quafitutive research, Thousand Oaks: 
Sage, pp. 105-1 17. 
Hall, T . A  (1 995). Spiritual effects of childhood sexual abuse in adult Christian women. 
Journal of Psy&olugy and Theology, 23, 129-134. 
Hammersley, P. (1989). Development in faith development theory: Review article. British 
Joumuf of Re figims Edicalion, 1 1. 1 69- 1 72. 
Harris, M. (1968). ZRe rise ofanthropo[ogical theory. New York: Crowell. 
Hay, D. (1982). Es,Zoring inner space: Is God still possible in the twentieth century? 
Harmondsworth, England: Penguin Books. 
Hay, D. (1990). Religias experience today: Study in thefacts. London: Mowbray. 
Heggen, C.H. (1993). Sexual abuse in Christian homes cmdchurches. Waterloo, Ontario, 
Canada: Herald Press. 
Herek G.M (1987). Religious orientation and prejudice: A comparison of racial and sexual 
attitudes. P e r s d i q  and Social Psychology Bulletin, 13. 34-44. 
Heritage, J. (1 984). G e n k e l  Lmd ethnometholodology. Cambridge: Polity. 
Hieben, D.W. (1992). The sociology of Fowler's faith development theory. Studies in 
Reiigrgron/Sciences Religieuse, 2 1. 3 2 1-3 3 5. 
Mty, D -M. (1 988). Religious belief, participation, and consequences: An exploratory and 
confirmatory analysis. Journal for the Scientific Shrdy of Religion, 2 7, 243-259. 
Holm, H.G. (1 987). Sunden's role theory and glossolalia. Journal for die Scienhific Study 
of Religion, 26, 383-389. 
Hood, R. W. (1970). Religious orientation and the report of religious experience. Journal 
for the Scienrific Studj of Religim, 9, 28 5-29 1. 
Hood, R W. (1975). The construction and preliminary validation of a measure of reported 
mystical experience. Journal for the Scientific Study of Religion, 14, 29-4 1. 
Hood, R.W. (1977). Differential triggering of mystical experience as a function of self 
actualization. Review of Religious Research. 18, 264-270. 
Hood, RW.  (1985). The conceptualization of religious purity in Allport's typology. Journal 
for the Scientipc SIudy of Refigion, 24, 4 1 3 -4 1 7. 
Hood, RW., Moms, RJ., & Watson, P.J. (1986). Maintenance of religious fundamentalism. 
PsychoZogicaC Reports, 59, 547-5 59. 
Hood, R. W., Moms, R.I., & Watson, P.J. (1987). Religious orientation and prayer 
experience. PsychologicaI Reports, 60, 120 1 - 1202. 
Hood, RW. ,  Moms, R.J., & Watsoq P.J. (1989). Prayer experience and religious 
orient ation. Review of Religious Research , 3 1, 3 9-4 5 .  
Howe, L.T. (1979). A developmental perspective on conversion. Perkins JoumZ, 33, 20- 
35. 
Hunsberger, B. (1989). A short version of the Christian Orthodoxy scale. J m m I  for the 
Scienfifc Study ofReligion, 28, 3 60-3 65. 
Hunsberger, B. (1991). Empirical work in the psychology of religion. CC1714dian 
P.sychology, 32,497-504. 
Hunsberger, B. (1 995). Religion and prejudice: The role of religious findamentalism, Quest, 
and right-wing authoritarianism. JmrnaI of Social Issues. 51, 1 1 3 - 1 29. 
Hunsberger, B. (1 996). Religious fimdamentalism, right-wing authoritarianism, and hostility 
toward homosexuals in non-Christian religious groups. Ihe International Journal for 
the P~ychology of Religion, 6, 3 9-49. 
Hunsberger, B., Alisat, S., Pancer, S.M., & Pratt, M. (1996). Religious hndamentalism and 
religious doubts: Content, connections, and complexity of thinking. 7he 
International Jozin~al for the Psychologv of Religion, 6, 20 1 -220. 
Hunsberger, B., & Platonow, E. (1986). Religion and helping charitable causes. The Jauma~ 
of Psychology, 120. 517-528. 
Hunt, R.A. (1972). Mythological-symbolic religious commitment: The LAM Scales. 
Journal for the Scientific Study of Religion. 1 1, 42-52. 
James, W. (1 985). The varieties of religious experience. Cambridge, Massachusetts: 
Harvard University Press. (first published 1902). 
Jennings, J.L. (1986). Husserl revisited: The forgotten distinction between psychology and 
phenomenology. American Psychologist, 41, 123 1 - 1240. 
Johnson, M.A., & Mullins, P. (1990). Community competence in religious congregations. 
Americat~ JournaI of Community Psychology, 18, 259-280. 
Johnson, P .E. ( 1  945). me p-ycholog~ of religion7 Nashville: Abingden. 
Joreskog, D.G., & Sorbom, D. (1986). LISREL V7: Analysis of hear structural 
relationships by muximum likelihood, instmmen/al variables, md least spares. 
Fourth Edition. Uppsala, Sweden: Department of Statistics, University of Uppsala. 
Julian, R. (1987). Spiritual discernment in psychiatric patients. Journal of Refigion and 
Health. 26, 125- i j 0. 
Kahoe, RD., & Meadow, M. 3. (1 98 1 ). A developmental perspective on religious orientation 
dimensions. J-I of Religion and Health, 20, 8- 1 7. 
Kallsbd, T. (1987). The application ofthe religio-psychological role theory. J m m l  for the 
Scienrific S f u a  of Religion, 26, 3 67-3 74. 
Katz, R, & Seth, N. (1986). Synergy and healing: A perspective on western health care- 
Prevention in Human Services, 5, 1 09- 1 3 6.  
Kellstedt, L., & Smidt, C. (1 99 1). Measuring fhdamentalism: An analysis of different 
operational strategies. Jountal for the Scientific Study of Religion. 30, 259-278. 
Kegan, R. (1982). The evolving se(f Prob/em and process in h u m  development. 
Cambridge: Kanrard University Press. 
Kegan, R. (1 994). In over our heads. Cambridge, Massachussetts: Harvard University 
Press. 
King, M-B, & Hunt, R.A.. (1975). Measuring the religious variable: National replication. 
Journal for the Scientrfic Study of Religion, 14. 1 3 -22. 
King, U. (1995). Introduction: Gender and the study of religion. In King, U., Ed., Religion 
mtd gender. W o r d :  Blackwell. 
Kirk, J., & Miller, M.L. (1 986). Reliability and validity in qualitative research. Beverly 
Hills, CA: Sage. 
Kirkpatrick, L.A, & Hood; RW. (1990). Intrinsic-Extrinsic Religious Orientation: The boon 
or bane of contemporary psychology of religion? Journal for the Scientzflc StuQ 
of Religion, 29,442-462. 
Kirkpatrick, L.A., & Hood, R.W. (1991). Rub-a-dub-dub: Who's in the tub? Reply to 
Masters. JmmaI for the Scientzfic StuQ of Religion. 30, 3 1 8-3 2 1 . 
Kojetin, B.A., McIntosh, D.N., Bridges, R.A., & Spilka, B. (1987). Quest: Constructive 
search or religious conflict? Jounlui for the Sczenrific Sfu& of Religion, 26, 1 1 1 - 
11s. 
Kwilecki, S. (1988). A scientific approach to religious development: Proposals and a case 
illustration. Journal for the Scientrfic Stz@ of Religion, 27, 307-325. 
Kwilecki, W. (1992). Personal religious belief development: The "articulate authoritarian" 
type. In I. Astley & L Francis (Eds.), Christian perspectives on faith development 
(pp. 22 1 -242). Grand Rapids, Michigan: William Eerdmans Publishing Company. 
Leak, G.K., & Fish, S. (1989). Religious orientation, impression management, and self- 
deception: Toward a cIarification of the Link between religiosity and social desirability. 
Joumci for the Scientific Study of Reiigion, 28, 3 55-3 59. 
Leak, G.K., & Randall, B . A  (1995). Clarification of the link between right-wing 
authoritarianism and religiousness : The role of religious maturity. Journal for the 
Scienrific Study of Religion, 34, 2 45 -2 5 2. 
Liebert, E. (1989). Eyes to see and ears to hear: Identifying religious experience in pastoral 
spiritual guidance. Pastoral PsychoIogy. 3 7, 297-3 10. 
Lindsey, D.B ., Sirotnik, B. W., & Heeren, J. (1 986). Measuring Christian orthodoxy: 
Reassessing the issue of unidimensionality. Journal for the Scientzjk Study of 
Religion, 25, 3 28-3 3 8. 
Loder, I. E. ( 1 98 1). The &ansforming momenl: Understanding convictionat experiences. 
San Francisco: Harper and Row. 
Lovinger, R.J. (1984). Working with religiozis issues in therapy. New York: Jason 
Arensen. 
Lupfer, M.B., Hopkinson, P.L., & Kelley, P. ( 1988). An exploration of the attributional 
styles of Christian hndamentalists and of authoritarians. Journal for the Scientific 
Study of Religion, 27, 389-398. 
Lyddon, W.I., & McLaughlin, J.T. (1992). Constructivist psychology: A heuristic 
framework. The J m d  of Mind and Behavior, 13. 89- 108. 
Malony, H.N. (1 985). Assessing religious maturity. in E.M. Stern (Ed.), Psychotherapy and 
the religiously comrnittedpafient. New York: The Hayworth Press, pp. 25-33. 
Malony, H. N. (1 988). The clinical assessment of optimal religious hnctioning. Review of 
Religious Research, 30, 3 - 1 7. 
Maslow, A.H. (1 968). Toward a psychology of being (Second Edition). New York: Van 
Nostrand Reinhold Company. 
Maslow, A H  ( 1  970). Reiigzous values andpeak experiences (Second Edition). New York: 
Viking Press. 
Masters, K. S. (199 1). Of boons, banes, babies, and bath water: A reply to the Kirkpatrick 
and Hood discussion of intrinsic-extrinsic religious orientation. Journal for the 
Scienlrjic Study of Religion, 30, 3 12-3 1 7. 
McCracken, G. (1 988). The long interview. Newbury Park, CA: Sage Publications. 
McDargh, I.M. (1984). Faith development theory at ten years. Religias Studies ReviewI 
20, 339-343. 
McFarland, S . G. (1 989). Religious orientations and the targets of discrimination. JournuZ 
for ihe Scientific Study of ReIzgion, 28, 324-33 6. 
McFarIand, S.G., & Warren, I. C. (1  992). Religious orientations and selective exposure 
among fundamentalist Christians. Journal for the Scienrific Study of Religion, 31, 
163-174. 
McMinn, M.R, & Lebold, C.J. (1989). Collaborative efforts in cognitive therapy with 
religious clients. Journal of Psychology cnzd Theologv. 17, 10 1- 109. 
Meadow, M. J., & Kahoe, RD. (1 984). Psychoiogy of religion: Religion in individual lives. 
New York: Harper & Row. 
Meissner, W. W. ( 1 984). Psychoanulysis and religious experience. London: Yale. 
Miles, M.B., & Hubeman, A.M. (1 984). Qualitative data ana2ysis: A sourcebook of new 
methods. Beverly Hills, California: Sage. 
Miles, M.B., & Huberqan, AM. (1994). Qualitative data analysis: An expanded 
sozircebook. Second Edition. Thousand Oaks: Sage. 
Miller, AS., & Ho- J.P. (1995). Risk and religion: An explanation of gender differences 
in religiosity. ~ o u m ~ ~ j o r  the Sczenrzfic S l u e  of Religion, 34, 63 -75. 
Miller, W. R , & Martin, J.E. ( 1 98 8). Behavior therapy and r e l i p :  Integrating JiDirituui 
and behavioral qprwches to change. Newbury Park: Sage. 
Moberg, D.O. ( 1  984). Subjective measures of spiritual well-being. Review of Religious 
Research, 25, 3 5 1 -3 64. 
Morris, R.J., Hood, RW., & Watson, P.J. (1989). A second look at religious orientation, 
social desirability, and prejudice. Bzriletin of the Pychonomic Society, 2 7. 8 1-84. 
Moustakas, C .  ( 1990). Heuristic research: Design. methodology. and applications. 
Newbury Park, CA: Sage. 
Myers, L. J., Speight, S.L., Highlen, P.S., Cox, C.I., Reynolds, A.L., Adams, E.M., & Hanley, 
C . P. ( 1 99 1).  Identity development and worldview: Toward and optimal 
conceptuallation. Jozirnai of Counseling di Deveiopment. 70. 54-63. 
Neal, C.I., & Mangis, MW. (1995). Unwanted sexual experiences among Christian college 
women: Saying no on the inside. J~zrrnai of Psychology and neology 23. 17 1 - 179. 
Nelsen, KM, Cheek NH,  & Au, P. (1985). Gender Merences in images of God, Journal 
for the Scienwc Shrdy of Religion, 24. 3 96-402. 
Niklaus, RL., Sawin, J.S., & Stoeg S. J. (1 986). Al l  for Jesus: God at work in the Chrisrm 
and Missionary Alliance over one hundred years. Camp HiIl, PA: Christian 
Publications, Inc. 
Nino, A- (1990). Restoration of the self: A therapeutic paradigm f?om Augustine's 
Confssions. Psychotherapy, 2 7. 8- 1 8. 
Otto, R ( 1  957). 13te I d a  of rhe holy: An inquiry ilzro the non-rationaI factor in the iilea of 
the divine and its relation to the rational, Second Edition. Translated by J.W. 
Harvey. London: Odord University Press (first published in original German in 
19 17, first translated in English in 1923). 
Ozorak, E.W. (1996). The power, but not the glory: How women empower themselves 
through religion. Journal for the Scientrfic Study of Religion. 35, 17-29. 
Page, S.H.T. (1989). The role of exorcism in clinical practice and pastoral care. J m m I  of 
Psychology tmd Theology, 1 7, 12 1 - 1 3 1. 
Pahnke, W. N. (1966). Drugs and mysticism. htemational Journal of Purapsychology, 8, 
295-320. 
Pargament, K.I., Echemendia, RJ., Johnson, S., Cook, P., McGath, C., Myers, J.G., & 
B rannick, M. (1 987). The conservative church: Psychosocial advantages and 
disadvantages. American Journal of Community Psychohgy. IS .  269-286. 
Pargament, K.L, Kennell, J., Hathaway, W., Grevengoed, N., Newman, J., & Jones, W. 
(1988). Religion and the problem-solving process: Three styles of coping. J m m i  
for the Scientific Study of Religion, 2 7.90- 1 04. 
Pargament, K.I., Silverrnaq W., Johnson, S., Echemendia, EL, & Snyder, S. (1983). The 
psycho social climate of religious congregations. American Journal of Community 
P s ~ c ~ o ~ o ~  11, 351-381. 
Parker, W.R., & St. Johns, E. (1957). Prayer cat2 change your iife. Carmel, New York: 
Guideposts. 
Parks, S. (1 99Oa). Faith development in a changing world. The Drew Gateway, 60, 4-2 1 .  
Parks, S. (1990b). Social vision and moral courage: Mentoring a new generation. Cross 
Currents, Fall, 3 50-367. 
Parks, S. (1 99 1; first published in 1986). me critical yews: Y m g  AchrIts d the semch 
for meaning, fdth, and commitment. San Francisco: HarperSanFrancisco. 
Parks, S . (1 986). hagmation and spirit in faith development: A way past the structure- 
content dichotomy. In Dykstra, C., & Parks, S .  (Eds.). Faith development and 
F d e r  (pp. 137- 1 56). Birmingham, Alabama: Religious Education Press. 
Patton, M.Q. (1980). QuuIitative evaluation methods. Beverly HiUs: Sage. 
Patt on, M. Q. ( 1 990). Qualitative evaluation and research metho& Second Edition. 
Newbury Park, California: Sage. 
Ped hazur, E. J. ( 1 983). Multiple regressiot~ in behavioral research: &planation and 
prediction. Second Edition. New York: Holt, Rinehart and Winston. 
Peny, W.J. (1 970). Fonns of intellecncal and ethical development in the college years; A 
scheme. New York: Holt, Rinehart, and Winston, Inc. 
Peterson, L.R (1988). Orthodoxy, religious discordance and alienation. Journal for the 
Scientzjic Studj of Religion, 27, 362-377. 
Petersen, L-R, & Roy, A (1  985). Religiosity, anxiety, and meaning and purpose: Religion's 
consequences for psychological well-being. Review of Religious Research, 2 7. 49-62. 
Poloma, M.M., & Pendleton, B.F. ( 1  99 1) .  The effects of prayer and prayer experiences on 
measures of general well-being. JournaI of Psychology ond Theology, 19, 7 1 -83. 
Postovoit, L.E. (1990). The Attitudes Toward Christian Women Scale (ACWS): Initial 
efforts towards the development of an instrument measuring patriarchal beliefs. 
Jm~mal of Psychology and Christianity, 9. 65-72. 
Pratt, M. W., Hunsberger, B., Pancer, S.M., & Roth, D. (1992). Reflections on religion: 
Aging, belief orthodoxy, and interpersonal conflict in the complexity of adult thinking 
about religious issues. Jmmal for the Scientzjic Stzrdj of Religron, 31, 5 14-522. 
Preston, J. (1984). Empiricism and the phenomenology of religious experience. Mentalities. 
2, 10-20. 
Pruyser, P. W. ( 1  968). A dynamic psychoiogv of reIigiott. New York: Harper & Row. 
Pruyser, P.W. (1987). Where do we go 60m here: Scenarios for the psychology of religion. 
J m m Z  for the Scientific Studj of Religion, 26, 1 73- 1 8 1. 
Quackenbos, S., Privette, G., & Klentz. B. (1986). Psychotherapy and religion: 
Rapprochement or Antithesis? Jcmnuf of C m e l i n g  und Development, 65, 82-8 5 .  
Raup, C.W. (1989). An analysis of seven concepts related to pathology which are common 
to psychology and theology. J m a I  of PycchoIogy and Christianity, 8, 5-12. 
Rennie, D.L., Phillips, J-R, & Quartaro, G.K. (1988). Grounded theory: A promising 
approach to conceptualization in psychology? Ccmadim P.sychology, 29, 139-150. 
Reynolds, L. (1992). Rebid:  The redevelopment of the Christian and Missionary AlZiance 
in Cam&, 119194983. Wdowdale, Ontario, Canada: The Christian and Missionary 
Alliance in Canada. 
Rhodes, J.S. (1986). Conversion as crisis and process: A comparison of two models. 
Jotm~ai of Psychology and Chrzstimity, 5. 20-27. 
Richards, P.S ., & Davison, M.L. (1 992). Religious bias in moral development research: A 
psychometric investigation. Jmtrnal for the Scientific Study of Religion, 3 1, 46748 5. 
Sawin, J. (1986). The fourfold gospel. In D.F. H d e l d  & C.Nienkirchen, Eds., me birth 
of a vision (His Dominion, SuppIement No. 1, p p .  1-28). Regina, Saskatchewan, 
Canada: Canadian Theological Seminary. 
Schaffer, R (1 977). Mothering. Cambridge, Massachusetts: Harvard University Press. 
Schaefer, C.A, & Gorsuch, ELL. (199 1). Psychological adjustment and religiousness: The 
multivariate belief-motivation theory of religiousness. JmmaI for the Scientific Srudy 
of ReIigion, 30, 448-46 1. 
Schwandt, T.A (1994). Constructivist, interpretivist approaches to human inquiry. In K. 
Denzin & Y.S. Lincoln (Eds.), Handhook of qualitative research @p. 118-137). 
Thousand Oaks: Sage. 
Seidel, J.V., Kjolseth, R., & Seymour, E. (1988). 7he Ethnograph: A program for the 
computer assisted analysis of text based data, Version 3.0. Corvallis, OR: Qualis 
Research Associates. 
Silverstein, S.M (1 988). A study of religious conversion in North America. Genetic. Social 
and General P.sychoZlogy Monographs, 1 14, 263 -3 0 5 .  
Smith, J.E. (1985). Introduction. In W. James, The varieties of religious everience. 
Cambridge, Massachusetts: Harvard University Press. 
Smith, W. C. (1 979). Faith and Belief: Princeton: Princeton University Press. 
Spero, MH (1987). Identity and individuality in the nouveau-religious patient: Theoretical 
and clinical aspects. Psychim, 50. 55-7 1. 
Spilka, B. (1989). Functional and dysfunctional roles of religion: An attributional approach. 
Joumai of PsychoIogy and Christimity, 8, 5- 1 5. 
Spilka, B., Hood, RW, Jr., & Gorsuch, RL. (1985). The p.sychology ofreligion: An 
empirical approach. Engiewood CliLfs, New Jersey: Prentice-Hall. 
Spilka, B., Ladd, K., Mchtosh, D.N., & Melmoe, S. (1996). The content o f  religious 
experience: The roles of expectancy and desirability. n2e Intemutiond Jmma/ for 
the Psychoiogy ofReligion, 6, 95-105. 
Spilka, B., Shaver, P., & Kirkpatrick, L.A. (1985). A general attribution theory for the 
psychology of religion. Jmrnai for the Scientzjk Study of Religion, 24, 1 -20. 
Stiles, W.B. (1993). Quality control in qualitative research. Chrical Psychology Review, 
13,593-618. 
Stoesz, S. (1 983). Church and membership awareness (Revised Edition). Camp Hill, PA: 
Christian Publications, Publishing House of the Christian and missionary Alliance. 
Sroesz, S. (1986). The doctrine of sanctification in the thought of AB. Simpson. In D.F. 
Hartzfeld & CNenkirchen, Eds., 7he birth of a vision (His Dominion, Supplemenr 
No. I ,  pp. 107- 1%). Regina, Saskatchewan, Canada: Canadian Theological Seminary. 
S trauss, A (1 975). Chronic illness and the quality of lrfe. St. Louis: The C.V. Mosby 
Company. 
Strauss, A.L. (1987). Qualitalive analysis for social scientists. Cambridge: Cambridge 
University Press. 
Strauss, A.L., & Corbin, J. (1990). Basics of gualitative research: Grounded theory 
procedures and techniques. Newbury Park: Sage. 
Strauss, AS. ,  & Cohin, J. (1994). Grounded theory methodology: An overview. In K. 
Dentin & Y.S. Lincoln (Eds.), Handbook of quditarive research. Thousand Oaks: 
Sage, pp. 273-285. 
Strayhorn, J.M., Weidman, C.S., & Larson, D. (1990). A measure of religiousness, and its 
relation to parent and child mental health variables. Journal of Community 
P T C ~ O ~ O ~  15, 34-43. 
Strunk, 0. (1965). M d w e  religion. New York: Abingden. 
Sunvillo, W.W., & Hobson, D.P. (1978). Brain electrical activity during prayer. 
PsychoIogicaI Reports, 43, 13 5- 143. 
Swensen, C.H., Fuller, S., & Clements, R. (1993). Stage of religious faith and reactions to 
terrninal cancer. Jmmal of Psychology and Theology, 21, 23 8-245. 
Tjeltveit, kc. (1989). The impossibility of a psychology of the Christian religion: A 
theological perspective. Jo11rnaI of Psychology and Theology, 1 7, 205 -2 1 2. 
Tesch, R ( 1  990). Qualifafrfafrve res arch: Analjsis types and sofnvme tools. New Y ork: The 
Falmer Press. 
Tetlock P.E., & Suedfeld, P. (1988) Integrative complexity coding of verbal behaviour. In 
AnaIysing every- expIanution: A casebook of metho&. London: Sage, 43-59. 
Thompson, E.H. (1991). Beneath the status characteristic: Gender variations in 
religiousness. Journal for the ScientiFc Stu@ of Religion, 30, 3 8 1-394. 
Van der Lam, J. (1987). The value of Sunden's role-theory demonstrated and tested with 
respect to religious experiences in meditation. Journal for the Scientipc Study of 
Religion, 26, 401412.  
Vandekemp, H. (1992). G.Stanley Hall and the Clark school of religious psychology. 
American Psychologist, 4 7, 290-298. 
VanWicklin, I.F. (1 990). Conceiving and measuring ways of being religious. Journal of 
Psychology and Christianity, 9, 27-40. 
Verbit, M.V. (1970). The components and dimensions of religious behavior: Toward a 
reconceptualization of religiosity. In P .E. Harnmond & B . Johnson (Eds.), American 
mosaic @p. 24-39). New York: Random House. 
Warner, P .L. (1 979). Feeling good about feeling bad Waco, Texas: Word Books. 
Watson, P.J., Hood, RW., & Morris, R.J. (1988). Existential Confrontation and religiosity. 
Counseling and Valzces, 33, 47- 54. 
Watson, P.J., Howard, R., Hood, R.W., & Morris, R.J. (1988). Age and religious 
orientation. Review of Religious Research, 29, 27 1 -280. 
Watson, P.J., Morris, R.J., Foster, I.E., & Hood, R.W. (1986). Religiosity and social 
desirability. Journalfor the Scienrijic Study oofReligiorz, 25, 215-232. 
Watson, P.J., Moms, R J., & Hood, R W. (1 988). Sin and SeIf-functioning, Part 1 : Grace, 
Guilt, and Self-Consciousness. J m m l  of Psychology and meology, 16, 254269. 
Watson, PJ., Morris, RJ., & Hood, RW. (1987). Antireligious humanistic values, guilt, and 
self esteem. JoumI/or the Scientzjk Sludy of Religion, 26, 53 5-546. 
Watson, P.J., Moms, RI., & Hood, R W .  (1989). Interactional factor correlations with 
means and end religiousness. JmmaI for the Scientzfic Study of Religion. 28 , 337- 
347. 
Webster. (1 98 1) 7Xrd new intem~tionai dictionmy ofthe English lrmguage. Unabridged 
Springfield, Massachusetts: Merrian Webster Publishers. 
Wertz, F. (1985). Method and findings in a phenomenological psychological study of a 
complex lifeevent: Being criminally victimized. In A Giorgi (Ed.), Phenomenology 
mdpsychoZogy research, pp. 15 5-2 16. Pittsburgh, PA: Duquesne. 
Wiersrna, J. (1 988). The press release: Symbolic communication in life history inte~ewing. 
Journal of PersonuIity. 56,205-23 8 .  
Wikstrom, 0. (1987). Attribution, roles and religion: A theoretical analysis of Sunden's role 
theory of religion and the amibutional approach to religious experience. J m ~ i  for 
the Scientific Study of Religion. 26, 3 9O-400. 
Wilson, E D .  (1 987). Counseling mzdgz~ilt. Waco, Texas: Word Books. 
Witter, R.A., Stock, W.A., Okun, M.A., & Haring, M.J. (1985). Religion and subjective 
well-being in adulthood: A quantitative synthesis. Review of R e l l g i o ~ ~  Research, 26, 
332-342. 
Worthington, E.L. (1989). Religious fath across the life span: Implications for counseling 
and research. me Counseling Psychologi'st, 1 7, 5 5 5-6 1 2. 
Yin, R.K. (1 984). Case study research: Design and methods. Beverly Hills: Sage. 
Y oder, L. ( 1 987). Modifying the Type A behaviour pattern. Jourrzai of Religion and 
Health, 26, 57-72. 
Zaleski C.G. (1987). Evaluating neardeath testimony: A challenge for theology. Anabiosis 
- me Journal for Near-Death Studies, 5, 1 7- 5 2. 
APPENDIX A: 
Statement of Faith of the Christian and Missionary Alliance 
1. There is one God,' who is infinitely perfe~t,~ existing eternally in three persons: Father, 
Son, and Holy S ~ i r i t . ~  
2. Jesus Christ is true God and true man.* He was conceived by the Holy Spirit and born of 
the Virgin Mary.' He died upon the cross, the Just for the unjust, as a substitutionary 
sacrifice, and ail who believe in Him are justified on the ground of His shed blood. 
He arose @om the dead according to the  scripture^.^ He is now at the right hand of 
the Majesty on high as our great High priest.' He will come again to establish His 
kingdom of righteousness and peace.' 
3. The Holy Spirit is a divine Person, sent to indwek9 guide, teach, and empower the 
believer, and to convince the world of sin, of righteousness, and of judgernent.1° 
4. The Old and New Testaments, inerrant as originally given, were verbally inspired by God 
and are a complete revelation of His will for the salvation of men. They constitute the 
divine and only rule of Christian faith and practice.ll 
5. Man was originally created in the image and likeness of God;" he fell through 
disobedience, incurring thereby both physical and spiritud death. All men are born 
with a shh l  nature, are separated ffom the life of God, and can be saved only through 
the atoning work of the Lord Jesus ~hrist." The destiny of the impenitent and 
unbelieving is existence forever in conscious torment, but that of the believer is 
everlasting joy and bliss. '' 
6 .  Salvation has been provided through Jesus Christ for all men; those who repent and 
believe in Him are born again of the Holy Spirit, receive the gift of eternal life, and 
become the children of God.'' 
7. It is the will of God that each believer should be filled with the Holy Spirit and be 
sanctified wholly,16 thereby being separated f?om sin and the world and fblly dedicated 
to the will of God, receiving power and the world and hlly dedicated to the will of 
God, receiving power for holy living and effective service." This both a crisis and a 
progressive experience wrought in the life of the believer subsequent to conversion. l8 
8. Provision is made in the redemptive work of the Lord Jesus Christ for the healing of the 
mortal body. Prayer for the sick and anointing with oil as taught in the Scripture are 
privileges for the Church in this present age.lg 
9. The Church consists of ail those who believe on the Lord Jesus Christ, are redeemed 
through His blood, and are born again of the Holy Spirit. Christ is the Head of the 
Body, the Chwch, whose members have been commissioned by Him to go into all the 
world as a witness, preaching the Gospel to dl nations." The local church is a body 
of believers in Christ who are joined together for the worship of God, the edification 
through the Word of God, for prayer, fellowship, and the proclamation of the Gospel, 
and for observance of the ordinances of Baptism and the Lord's supper.*' 
10. There shall be a bodily resurrection of the just and of the unjust; for the former, a 
resurrection unto We," for the latter, a resurrection unto judgement? 
11. The second corning of the Lord Jesus Christ is imminent and will be personal, visible, and 
premiller~nial.~~ As the believer's blessed hope, this vital truth is an incentive to holy 
living and f a i a l  ~ e r v i c e . ~  
Footnote References 
1. Isaiah 44:6 
2. Deuteronomy 32:4; Matthew 948 
3. I John 5:7; Matthew 3:16-17 
4. Philippians 2:6-11 
5. Matthew 1 : 18 
6. Acts 13:34; 38-39 
7. Hebrews 9124-28 
8. Matthew 25:31-34 
9. John 14:16-17 
10. John 16:7-11 
1 1. 2 Timothy 3: 16- 17; 2 Peter 1 :20-2 1
12. Genesis 1:27 
13. I Corinthians 15:20-23 
14. Matthew 25:4 1-46; II Thessalonians 1 :7- 10 
15. Titus 35-7;  Acts 2:38; John 1:12 
16. I Thessalonians 5:23 
17. Acts 1:8 
18. Romans 12: 1 -2; Galatians 5 : 16-25 
19. Matthew 8: 16-17; James 514-16 
20. Ephesians 1:22-23; 3:6-12 
21. Hebrews 10:25; Acts 2:41-47 
22. I Corinthians l5:2O-23 
23. II Thessalonians 1 : 7- 1 0 
24. I Thessalonians 4: 13- 17; Acts 1 :7- 1 1 
25. I Corinthians 1 :7; Titus 2: 1 1- 14 
APPENDIX B: 
Nomination Pamphlet 
Nomination Pamphlet, Side 1 (Note: The pamphlet was originally printed on legal size paper 
(8 1/2" X 14") and folded into thirds.) 
WHAT 13 TlIE FAITH EXPERlENCE 
STUDY? 
The Faith Experience Study reeks to 
un&nt.nd the experience of committed 
C M ~ l i w  with r deep, meaningful, and 
utirlyiag rrlrb. It will involve an in-depth 
l a b d e w  lboul whal hirlbu taih ir like, hislhcr 
udmbndiap d Ood, and faclorr which 
M d  (or us idluurced by) the puson's 
rpGIturl dwclopment. Each i a ~ i e w  ill be 
Iapnoordrd, typed, md examined in detail. 
kLr, l will a wih  each person inluvicwed b 
check wheth  my ubdenmadng d his or her 
fdLbfitrwirbtmwbsarhewir 
The rady ir the doctoral rcscwch project 
d Cud F i 4  d rh4 Rychdogy Department of 
Un Udiurity d Sabkhewu1. It  ir supcrviscd : 
by Dr. B r h  Chrriu, and hPr been approved by 
Ib, E&ka Ccmdtbs d tbs Univdty. 
NOMNEES NEEDED t 
M c i p a n ~  in the study are nominated 
(lorn Wed) by p p l q  who know them and 
fsd tht &eit faith t deep md d d y i n g .  I am 
looking far r variety of individuals: male or 
fade, murisd or aingle, parent or not, old or 
y W &  dcb or poet, educated or n d ,  rick or 
balrhy, or mywbus in between. The pemn 
datl mot h v e  b bo ln r lesduship potition, and 
~ q o l u v c t l  h v e  lofil Lheu~uat rhrcotypa of 
'spiritual'. Thc only criterion is thot lhey arc 
Christians with a deep, meaningful, satisfying 
fnih 
If you know someone who f i ts  thc above 
dcscripdon, please fill in the attached nomination 
form. If at 41 possible, p l w  have the person 
sign the form to ahow awareness of the 
nomination (this doer not oblige them lo be in 
the study); if they arc not available to sign, at 
least inform them verbally. The tom can then 
be mailed to me in the attached ptage-paid 
cnvclopo 
Not everyone nominated will  be 
interviewed, rinca the group of people being 
studied will be rmall and I om looking for a 
variety of individuah. For example, if I have 
a l r d y  interviewed someone who is  of the same 
age, sex, occupation, and marital stnlus d the 
person you have nominated, f will likely not 
intuview them. 
Participation in the sludy is completely 
voluntq. I will explain the study mom prior Lo 
the inluview, and tho piuticipnnt can withdrnw 
from the study at any timt. 
If you have any further questions about 
Ihe fludy, feel free lo dl Cam1 Rck a1 M9-1638 
(home) or 966-6698 (university) or Brian 
C M u  at !X68919. 
Recruitment Materials 
(Five minute talk given during a church s e ~ c e : )  
Hi! My name is Carol Fick, and I'm a graduate student in clinical psychology. I 
appreciate the time (Pastor's Name) has given me to tell you a little more about the research 
on experience that I'm doing at the University of Saskatchewan. In psychology, there 
has been a lot of study of religion *om many different perspectives. Some psychologists have 
argued that religion is a autch, and if people would deal with their inner problems in a more 
mature way, they wouldn't need religion. Some psychologists have had clients whose 
childhood religion apparently had negative e f f i s  on their adult We. Others, in contrast, have 
tried to show that people yith mature reIigion have better mental health. Another approach 
has been to focus on the-organization and hierarchy of religious institutions as a way of 
preventing social change, or of keeping people in their place. Some have tried to show how 
primitive or irrational reIigious beliefs are. Others have tried to group religious experiences 
with other natural experiences such as group expectations, various types of emotions, or even 
drug experiences. More recently, researchers have been trying to measure various aspects 
of religion with specialized questionnaires. 
All of these perspectives are useful to psychology as ways of understanding the role 
of religion in the lives of individuals. And, even though many of the perspectives are quite 
negative towards the Christian faith, they can be helpll to those of us who are Christians, as 
well. First, they can help us to understand some of the assumptions that others are making 
about us, and help us talk about our faith in ways that take these perspectives into account. 
Second, they can be a challenge to us in evaluating what the role of our faith really is in our 
lives. Are we just using our faith to get what we want in life? Are there aspects of our faith 
which could be harmfUI to children if taken to the extreme? 
These issues are important, both to psychology and to Christians. However, as some 
of you may be thinking, I don't think psychology has the full picture of what a person's day 
to day fkith is like. Psychologists have looked at religious practices, but less work has been 
done to understand what the religious practices mean to the individual. Questionnaires may 
give information about what people believe, but they don't necessarily tell us how the 
individual applies these beliefs or how Elith fits into the diierent aspects of his or her We. 
And, because questionnaires may make assumptions which are not necessarily shared by the 
person answering the questionnaire, they are not always accurate. My study tries to balance 
the psychology research which has already been done by looking at individual faith 
experiences in more depth- I would like to interview a variety of people fkom many diierent 
backgrounds about what their Faith is like and how it fits into the rest of their We. 
What I would like to ask you to do today is to think about someone you know who 
has impressed you as having a deep, spiritual f5th which is very important to him or her. The 
person can be male or female, old or young, rich or poor, educated or not, sick or healthy, 
or anywhere in between He or she does not have to be anyone in a leadership position, and 
does not even have to fit the usual stereotype of "spiritual". The only criterion is that they 
are Christians with a deep, meaningful, satisfying faith. 
If you know someone who fits the above description, please take one of the 
pamphlets, the one with the waterfail, on the (literature table at the back) and fill in the 
nomination form on it. You can either give it to me today, or you can mail it to me in the 
envelope that is included with the pamphlet. 
I will be contacting participants to interview over the next two or three months. 
When I contact a person who has been nominated, I will give a Little more information about 
the study. They are not obligated to participate, and can withdraw &om the study at any time 
ifthey choose. I should mention that, since I will be studying a fairly small group of people, 
I won't be intewiewing everyone that is nominated. So, if I have already interviewed 
someone who is of the same age, sex, occupation, and marital status of the person you have 
nominated, I will probably not interview him or her. 
Thank you very much for the opportunity to talk to you today. I hope that the results 
of my study will be helpfid both to psychology and to Christianity in understanding what is 
involved in the faith of c o h t t e d  individuals. 
(Note: this speech was adapted to the different styles and levels of formality of the church 
meetings attended) 
(Church bulletin announcement, researcher not present: ) 
Faith Experience Study - Nominees Needed! 
Hi! My name is Carol Fick. I am a graduate student in psychology at the university 
of Saskatchewan, and I am also an evangelical Christian. I am doing a study involving 
interviews with individuals committed to their faith. Nominations of a variety of people are 
required, including those whose faith expressions are less public. If you know of someone 
whose faith is very important to him or her, please £ill out the nomination form on the 
pamphlet at the (back), the one with the watetfall, and mail it in the envelope provided. 
Thank you! 
(Church bulletin announcement, researcher present in service:) 
Carol Fick an evangelical Christian and a graduate student in psychology, is doing a 
study involving interviews with committed Christians. Nominations of people fi-om a variety 
o f  backgrounds, education levels, income levels, and ages are needed. Carol will be here 
today after the service, and pamphlets are also available on the (table at the back of the 
sanctuary). 
APPENDIX D: 
Study Summaries and Consent Forms 
(Information form for religiously involved participant :) 
INFORMATION ABOUT THE FAITH EXPERIENCE STUDY 
The study in which you are bemg asked to participate is the doctoral research project 
of Carol Ficck, of th e psychology department of the University of Saskatchewan. The project 
is supervised by Dr. Brian Chartier, and approved by the University's Ethics Committee. 
The purpose of the study is to get a better understanding of the different aspects of 
the religious experience of individuals committed to their faith, and to better explain the 
connections among these experiences and outside influences (e.g., church or family). This 
can be helpfid to those who serve religious people (e. g., counseiiors, health practitioners) in 
situations where religious factors are especially salient (e-g., bereavement). The approach of 
the study is qualitative, meaning I will look at people's experiences in some depth. Also, a 
fairly small group of people will be interviewed. 
The main part of the study will be an in-depth interview in which the participant is 
asked about what his or her faith experience is like, and about some of the factors which may 
have influenced it. The qualitative approach requires that the interview be tape-recorded. 
The tape will then be transcribed, and the transcript examined in detail to understand each 
participant's experience. After I have analyzed the transcript, I will give the person my 
impressions fiom the inteniew, and ask for his or her perspectives on what I have found. In 
combination with the information from other interviews, the results will be used for my PhD. 
dissertation, as weU as for future reports. In general, the final report will reflect my 
impressions of the entire group. There will also be quotes from the interviews to illustrate 
particular points, and some quotes may be quite long. However, names and ident@ing 
characteristics will not be used. Tapes and aanscripts will be treated with strict confidentially; 
aside f?om a small group of colleagues whom I may consult during the course of the study, 
the i n t e ~ e w s  will not be adab le  to others except as in the final reporting mentioned above. 
Your participation in this study would involve the initial interview (about two hours), 
and later contact (either a phone call or another meeting) to get your feedback about my 
impressions of your faith experience. In this study, it is also important that you are willing 
to share some of your personal experiences in depth, although you will not be required to 
discuss something which is upsetting for you and are free to discontinue if you wish. At any 
time after the interview, you would also be welcome to give me further information that might 
be helpll. On occasion, I also may need to contact you or (with your permission) the person 
who nominated you to clan@ something that might come up during the analysis of the 
transcript. 
It is my hope (though I cannot guarantee it) that participation in this study will be a 
positive process for you, perhaps increasing your own understanding of yourseK or providing 
avenues for hrther growth. Your participation is totally voluntary and you may withdraw 
from the study at any time: If you have questions about the study, please call Carol Fick at 
249- 163 8 (home) or 966-6698 (university) or Dr. Brian C hartier at 966-89 19. 
(Consent form for religiously involved participants:) 
CONSENT TO PARTICIPATE AND RECORD 
I agree to participate in the study of Carol Fick, as approved by the Department of 
Psychology and the Office of Research Ethics Committee of the University of Saskatchewan. 
I understand that my participation will involve sharing my personal experiences as they relate 
to my religious faith in an interview with Carol, and later giving her my impressions of her 
interpretation of my experiences. I give permission for the interview to be tape-recorded. 
I understand that there may also be informal contact between me and Carol for the exchange 
of firther information. 
I understand that the results of the study will be used in Carol's Ph.D. dissertation, and 
in future reports, but that my name and other identifying characteristics will not be used. 
Also, the tapes and transcripts will be treated codidentially and will not be shared with others 
except those involved in analysing the interview transcripts. 
I understand that my participation in the study is voluntary, and I may withdraw fkom 
the study at any time. I have been informed about and understand the purpose and 
procedures of the study, and have been given a written summary of this information. This 
consent form has also been explained to me, and I have a copy of it to keep. 
(Signature of Research Participant) @ate) 
(Signature of Primary Researcher) @ate) 
Clnformation form for religiously uninvolved participant:) 
INFORMATION ABOUT THE STUDY: 
Experiences of the religiously involved and religiously uninvolved 
The study in which you are being asked to participate is the doctoral research project 
of Carol Fick, of the psychology department of the University of Saskatchewan. The project 
is supervised by Dr. Brian Chartier, and approved by the University's Ethics Committee. 
The purpose of the study is to get a better understanding of the experiences of both 
religious people and people who are not religiously involved. I have already interviewed a 
number of people whose religious faith is very important to them, and have some ideas about 
what things influence their faith and make it important for them. For example, there might 
be particular people who influence their Sth, or the way their life has gone may fit with their 
religious beliefs. But this information doesn't give the complete picture unless we are able 
to understand what those sorts of things mean to peop te who have decided that practising 
religion in a f o r d  way is not for them. This type of information can be useful to service- 
providers (e.g., counsellors, health practitioners). For example, knowing what is important 
to religious people, and what is important to non-religious people can allow them to better 
help a particular person. Information f?om this study could also clanfy misunderstandings 
between religious and non-religious people. 
The approach of the study is qualitative. This means that, rather than giving a 
questionnaire and getting scores &om it, I will get a more in-depth picture of people's Lives 
by looking at i n t e ~ e w  transcripts in detail. Because of the time that this approach takes, a 
fairly small group of people will be interviewed. 
In the i n t e ~ e w ,  some general questions will be asked about the things that are 
important to a person, what sorts of things influence the decisions he or she makes, and how 
he or she has dealt with challenging or stressful situations. The participant will also be asked 
about his or her religious background, and about his or her views of religion at this point in 
time. The qualitative approach requires that the interview be tape-recorded. The tape will 
then be transcribed, and the transcript examined in detail to understand each participant's 
experience. After I have analyzed the transcript, I will give the person my impressions f?om 
the interview, and ask for his or her perspectives on what I have found. In combination with 
the information fiom other interviews, the results will be used for my Ph.D. dissertation, as 
well as for future reports. I3 general, the h a 1  report will reflect my impressions of  the entire 
group, both the religiously involved and the religiously uninvolved. There will be quotes from 
the interviews to illustrate particular points, but names and identifying characteristics will not 
be used. Tapes will be quotes fiom the inteniews to illustrate particular points, but names 
and ident@ng characteristics will not be used. Tapes and transcripts will be treated with 
strict confidentiality; aside fiom a small group of colleagues whom I may consult during the 
course of the study, the interviews will not be available to others except as in the final 
reporting mentioned above. 
Your participation in this study would involve the initial interview (about two hours), 
and later contact (a letter, phone call, or another meeting) to get your feedback about my 
impressions £?om the i n t e ~ e w .  In this study, it is also important that your are williag to 
share some of your personal experiences in depth, although you will not be required to discuss 
something which is especially upsetting for you and you are f?ee to discontinue if you wish. 
At any time after the inteniew, you would also be welcome to give me further information 
that might be helpll. On occasion, I also may need to contact you to clarify something that 
came upas I was looking at the transcript. 
It is my hope (though I cannot guarantee it) that participation in this study will be a 
positive process for you, perhaps increasing your own understanding of yourself. Your 
participation is totally voluntary and you may withdraw from the study at any time. Lf you 
have questions about the study, please call Carol Fick at 249-1638 (home) or 966-6698 
(university) or Dr. Brian Chartier at 966-8919. 
CONSENT TO PARTICIPATE AND RECORD 
I agree to participate in the study of Carol Fick as approved by the Department of 
Psychology and the Ethics Committee of the University of Saskatchewan. I understand that 
my participation will involve an interview with Carol in which I share my personal experiences 
as they relate to my values, my life experiences, and my background, and about my views of 
religious issues. Later, I will also give her my impressions of her interpretation of my 
experiences. I give permission for the interview to be tape-recorded. I understand that there 
may also be informal contact between me and Carol for the exchange of fbrther information. 
I understand that the results of the study will be used in Carol's Ph-D. dissertation, 
and in future reports, but that my name and other identifying characteristics will not be used. 
Also, the tapes and transcripts will be treated confidentially and will not be shared with others 
except those involved in analyzing the interview transcripts. 
I understand that my participation in the study is voluntary, and I may withdraw tiom 
the study at any time. I have been informed about and understand the purpose and 
procedures of the study, and have been given a written summary of this information. This 
consent form has also been explained to me, and I have a copy of it to keep. 
(Signature of Primary Researcher) @ate) 
APPENDIX E: 
Interview Guides 
Guide for Interviews with Religious Participants 
(Go over information sheet, have person sign consent form for being taped, with details of 
how results will be used, confidentiality, etc.; CHECK THAT MICROPHONE IS TURNED 
ON AND WORKING!)) 
Introduction 
As you know, the purpose of what we're doing here is to get a better sense of what 
people actually experience when they have a rneaningfbl faith. I should mention that, 
although what you believe is important1 and I'U be asking you a little about that later on, I'm 
not as much interested in what you believe as in what it's like for you. So, mostly what I want 
to do today is ask some questions which get at your experience in your faith. Along with 
that, I'd l i e  to get some idea of how your faith experience influences various parts of your 
life, and also what things have had a s imcan t  impact on you and the development of your 
faith. Later, I'U also get a little background information for comparison with other people. 
First of all, rd like to talk a bit about the terminology we'll be using. I've been using 
the words faith or faith experience to talk about our topic, but there may be other words 
which you may feel more comfortable with. Do you have any preferences for the t e r n  I use 
when I ask you about your experience? (Adjust terminology in square brackets for the 
following questions in keeping with participant's preference). 
Questions 
1) I wonder ifwe could start by your telling me about your [faith experience] and what it is 
like for you. 
2) Could you tell me your sense of what God is like? Are there certain images which stand 
out for you? 
3) Usually, a person who is deeply committed to his or her [faith] has certain practices which 
are specifically religious. Would you tell me about those things and how they relate to your 
personal faith experience? 
4) In what ways does your [faith experience] influence your day to day Life, for example the 
way you act, or feel or think? Are there areas that you would say are not impacted by your 
faith? 
5) Now I'd like to talk about how you came to be where you are now in your [faith 
experience]. Would you tell me about what events or influences in your Life have led to the 
place you are now at? Are there things you could say have slowed down your spiritual 
growth, or negatively impacted your faith? (and/or) Tell me about the high and low points 
you've had in your faith experience. (and/or) Have there been some low times in your 
Christian growth when perhaps it didn't seem important to you? 
6) Everyone has times in their lives which are stressfil in some way, or events which may 
require some major adjustments. Could you tell me, first of all, about a recent experience or 
experiences you've had, and then about the role of your faith during that time? 
7) So fir, we've been mostly talking about what your [faith] means to you as an individual. 
Now I'd like to ask about how that personal experience fits in with other people who have 
similar experiences, such as people in your church. How do other Christians iduence your 
personal [faith experience]? Is there anythrng about your faith that would be missing if you 
didn't have contact with other people? 
8) Within any religious tradition, certain beliefs are considered important. Could you tell me 
about what beliefs you think are important or meaningful, and how they relate to your own 
personal [faith experience]? 
9) Is there anythmg else we need to talk about that you feel is important for me to understand 
what your [faith experience] is like for you? 
10) Demographic data (to be gathered if not given in interview before this point): Age, 
gender, present denominational affiliation, past denominational f iations,  marital status, 
number of children, socioewnornic status, occupation, education, income, official church 
positiondroles. 
11) Debriefing: How has it been for you today, talking abcut your faith? Is there anything 
we've talked about today which has been difficult or upsetting for you? (Discuss fbnher if 
necessary) 
Guide for Interview with Nonreligious participant 
(Go over information sheet, have person sign consent form, etc.) 
Introduction 
Basically, what I'd like to do today is get a sense of what your perspectives are, what 
sorts of things are important to you as you live your Life and make decisions, important events 
or influences in your life, and what sorts of things you do to deal with challenging or stressful 
situations. Ah, although I know formal religion is not very important or meanin@ to you, 
I would like to ask you some questions about your religious background and your present 
views of religion as a way of ciarifymg how your experience is different &om (or similar to) 
people whose faith is important to them. I should mention that, although your opinions or 
what you believe are important, and I will be asking you a tittle about that, I am also very 
interested in whu~ it's like for you. Later 0% 1'11 also be asking for some background 
information about you (for example, your age and occupation). 
Questions 
1) First of all, I wonder if you could tell me a bit about your perspectives on life. What sorts 
of things are most important to you? (Summarize and confirm what person has said). Would 
you say that these things that are important to you have an impact in how you Live your life, 
for example, the way you act, or feel, or think? 
2) Now I'd like to talk about how you came to be where you are now in your life. Would you 
tell me about events or people that have had an important influence in the way your We is 
now? Could you tell me about some of the high points and low points in your life? Have 
you ever had any experiences in your life that, looking back, you would say had some sort of 
religious or spiritual significance? 
3) Many people have special things that they Like to do that are important to them in some 
way, and that they would miss if they stopped doing them. In other words, an activity 
becomes son of a ritual. Are there any things that you do, that you would say are important 
to you in that way? (If so) Could you tell me about it/them and what makes itfthem important 
to you? 
4) Everyone has times in their lives which are stressful in some way, or events which may 
require some major adjustments. Could you tell me, first of all, about a recent experience or 
experiences you've had, and how you dealt with what happened? Was there anything you did 
that you would say was religious or spiritual in some way? 
5) Do you believe in the existence of God? (If Yes, or Likely), Could you tell me your sense 
of what God is like? Are there certain images which stand out for you? (If No, or Unlikely) 
Have you always believed that? (IfNo) How have you come to your understanding that there 
is not God? (If yes, clanfyconfixm and move on to next question). 
6) (If. does believe in God) Would you say that your understanding of God impacts on you 
day to day life, for example the way you act, or feel, or think? (If so) How? (Or, if doesn't 
believe in God) Would you say that the fact that you don't believe in God makes a difference 
in the way you live you life, compared to someone who does believe in God? (Can also ask, 
In other words, if you did believe in God, would you live your Life differently? If so, hod?) 
7) Now I'd Like to ask about your relationships with other people. Who do you particularly 
like to spend your time with? What is it that you like about that (those) person(s)? Would 
you say that he/she/they influence your perspectives on life and how you live your We? (If 
so) How? 
8) What contact have you had with people who would consider their religious faith very 
important to them? What is your understanding of what is important about their faith? Have 
they influenced your perspectives on life or how you live your life? (If so) How? 
9) People tend to have certain beliefs that help them make sense out of the things that they 
see happening around them. Could you tell me about what beliefs are important to you, and 
how they relate to your own life? 
10) Is there anythmg else we need to talk about that you feel is important for me to 
understand you and your perspectives on life? 
11) Demographic data (to be gathered if not given in interview before this point): Age, 
gender, past and present church involvement, age stopped being involved in church (if was 
involved), marital status, number of children, income, occupation, number of siblings and 
rank; situation (e.g., SES) as growing up 
12) Debriefing: How has it been for you today, taking about yourself and your life? I asked 
a number of questions about religious influences and experiences in your We. Did you find 
that any of the questions made you uncomfortable or were difficult to answer? Is there 
anything we've talked about today which has been difficult or upsetting for you? (Discuss 
further if necessary) 
APPENDIX F: 
Definitions of Codes 
(Code Dictionary) 
DEFINITIONS OF CODES 
Total number of codes: (3 10 main codes and 77 negative forms of codes). 
Notes: Negative forms of a code are usually a reference to the absence of the phenomenon. 
Where appropriate, krther description of the negative code is provided. Number of coded 
tnlnscripts containing at least one segment labelled with the code is listed in square brackets 
at the end of the definition Ifthere is a negative form of the code, the corresponding number 
of transcripts is Listed after the first number, separated by a slash (0. Some obsolete codes 
are Listed as referrals to the codes which replaced them. References are also sometimes made 
to related codes. 
ABSOLUTE: idea that there are absolutes (e.g., moral standards, truths) in the Christian 
faith [4] 
ACCEPTO: accepting a seemingly negative situation as God's will; the idea of taking Life 
as it comes: whatever happens happens [5/1] 
ACCEPTCHR: referral to or description of the process of becoming a Christian or making 
a commitment to follow Christ; implication is that an invitation to have Christ involved in 
one's life has been accepted [4] 
ACCOUNTABL: idea of being accountable to other Christians or to God [7] 
ACTIVE: idea that action is required of the person (God doesn't do everything for you) [6] 
ALLOWBOTHOY): something being allowed to bother a person (implication that it is 
possible to avoid being bothered by the problem) [2/1] 
AMBASSADOR: idea that person is representing h i d e r  faith among those whose beliefs 
andfor lifestyle idare different; may include having a "reputation" which is not necessarily 
flattering [3] 
AMBNALENT: obsolete; changed to DUALITY 
ANGRY(N): reference to or example of anger [6/1] 
APPEASE: doing what is right merely to appease God (implication: God is not satisfied 
with this motive for action) [ 11 
APPROPRIAT: idea that it is appropriate to worship God [ l ]  
BACKGROUND: description of person's upbringing., culture, or other aspects of hisher 
p a ;  [l21 
BALANCE: idea that balance is desirable in the Christian faith (e-g. with regard to 
charismatic experiences) ihcludes idea of two aspects of person (e-g., mind and emotions) 
being involved in one's faith experience [4] 
BATTLE@): description of or reference to a spiritual struggle, such as trying to do 
something but finding it very dBicult; includes the experience of fighting Satan [Vl] 
BELDIVIN(N): beliefthat Jesus is Gods son, belief in the divinity of Jesus [all 
BELHS: statement of belief in the Holy Spirit [ l]  
BELIEVEO: the act of believing [I0/2] 
BELRELCOM(N): The belief that there is a common truth that transcends all religions 
1/21 
BELSECCOM: belief in the future return of Jesus Christ [3] 
BIBLEREAD: reference to reading the Bibldthe importance of it, etc. [9] 
BITTER(N) : experience of bitterness or hatred [4/ 11 
BOND(N): reference to a relational bond; is often among Christians (e.g., because of their 
common faith), but is not necessarily so (1 1/21 
BOUNDARIES: idea that the person's faith provides standards or Limits for behaviour, see 
also GUIDELINES [ 5 ]  
BREAKDOWN: reference to, or example of, breakdown (e.g., family, other societal 
institutions) [7] 
BUILDW: idea that sin or bad habits can build up or are more easily repeated if not dealt 
with [3] 
CAUING(N): reference to the ministry as being a special assignment f?om God, rather than 
simply an occupation [3/1] 
CENTRING: focusing one's whole self on God; similar to FOCUSGOD, but with more of 
a mystical flavour (FOCUSGOD could simply be a cognitive attention process, or refer to 
a Lifestyle decision to focus on spiritual priorities); includes meditating on some aspect of the 
Christian faith [4] 
CHANGEPT: an event or point identified by the person (or evident &om hidher narrative) 
as being the turning point for a sigmficant change in hisher life [8] 
CHARISMATA: reference to charismatic practices [4] 
CHILDLIKE: reference30 an aspect of faith experience that is childlike [4] 
CHOICE: idea that following the faith is a choice, and isn't forced on a person; also refers 
to a choice made by the person [I 11 
CEREXAMPLE: Christ being an example to the person [6] 
CHRGOOD: idea of Christ being good (corresponds to GODGOOD) [I ]  
CHRINTERV: corresponds to GODINTERV [ 1 ] 
CEIRSHOWGOD: idea that Christ shows what God is like [6] 
CHRSPEAK: example of Christ communicating with the person; corresponds to 
GODSPEAK [l] 
CEKiRUTE: same as GODTRUTH, but with reference to Christ, rather than God [I] 
- 0 I S C :  reference to or example of the church taking formal steps to discipline or 
ensure the moral integrity of its members [2] 
CIRCUMSGOD: perception that God is active in events of the person's life (e.g. providing 
accommodation, protecting in a dangerous situation) [7] 
CLIQUE: situation in which a group of people excludes others [I] 
COGAPPRAIS: developing a perspective of a situation (usually seeing it as positive in some 
way) P I  
COMFORT(N): faith (or God) providing comfort [8/1] 
COMMITMENT (CO-: situation in which a person continues a previously 
made commitment, despite discouragement or lack of personal gratification [12] 
COMMONAL: emphasizing the commonalities among Christians and/or churches, despite 
variations or differences [7] 
COMMIJNICAT: process in which cornmunimtion lines are left open (Felix, in the context 
of parent-child relationships during rebellious teen years) [2] 
COMMUNION: description or discussion of communion, the meanings and behaviours 
associated with it, etc. [4] 
COMlMLRVITY(N): The aspect of faith which involves connections with other Christians; 
involves factors mch as similar beliefs, fay- l ike  atmosphere, sense of belonging, 
acceptance, prayer for others, mutual influence [9/3] 
COMPASSION (COMPASSN): feeling andor worry about someone else's hardship [5/2] 
CONFESS: admission of wrong-doing [9] 
CONFIDENCE: idea that faith gives the person confidence (used with Adam); similar to 
EMPOWER, with less emphasis on the enabling/behavioural aspect than EMPOWER 
implies [4] 
CONFIRM(N): a circumstance in which an insight or idea is confirmed by a similar idea 
from another source (e-g., members of group affirm some insight the individual experienced 
individually); also, the idea that several sources of information (e.g., mind, emotions, and 
Bible) are in agreement [3/1] 
CONFLICT: reference to or example of conflict between people [9] 
CONFRONT(N): example of someone confkonting another (generally, about moral issues) 
1613 I 
CONSEQUENC (CONSEQN): behaviour which is perceived to be a fbnction of person's 
faith; e.g. being trustworthy or reliable, not drinking alcohol [10/6] 
CONSOTHNOT: other Christians not living the way they should be; implication that this 
causes the person stress, discomfort, anger, etc.; see also STRESSOTH [6] 
CONSTANTO: idea that there are some things that remain constant or unchanging; e-g., 
constant objective truth despite emotional ups and downs, or survival of Christianity despite 
opposition over time [6/1] 
CONTEXT: Showing awareness of broader social context (e.g., acknowledging that some 
things don't necessarily come from Christianity alone) [ 121 
CONTROL: situation in which a person or group of people exert excessive control over 
another's life [3] 
CONVERSION: point at which a person becomes a Christian (related codes: 
ACCEPTCER, CHOICE) [9] 
CONVICT: process in which person becomes more aware of behaviours which hdshe 
should not be doing* or of behaviours which he/she should be doing [9] 
COUNTERFEIT: not a code; see REALN 
CREATIVITY: example of creativity used as an expression of some aspect of the person's 
faith [I] 
CRUTCH(N): using religion for personal gain, rather than out of a genuine commitment 
(e.g., to help one through hard times) [1/1] 
DEALWITH: taking an active role in dealing with something [4] 
DEATH: talking about death in general, or referring to a specific death [2] 
DELIVER: experience of being "rescued" f?om a situation in which hdshe cannot gain 
control (e.g., issue of salvation or gaining control over a negative habit) [3] 
DEPRESS: reference to a depressing situation or marked feelings of sadness [4] 
DESIRE: statement of what the person desires (to do) in his or her faith [12] 
DISCERN: process in which the authenticity of a phenomenon is assessed in some way 
("testing the spirits") [3] 
DISCLOSE(N): sharing personal infomation, including one's personal faith experience [5/4] 
DISCRIMINA: example of discrimination (e.g., on the basis of one's ethnic or 
socioeconomic status) [7] 
DISILLUS: experience of disappointment in people or a situation previously believed to be 
trustworthy or exemplary [5] 
DISTINCT10 (DISTINCTN): making explicit the differences between two or more 
persons, or between two groups of people; usually refers to distinctions between Christians 
and (perceived) non-Christians, or between two groups of dissimilar Christians [l  11 
DISTRACT: deaiing with stress by focussing on something else (e-g., keeping busy) [I] 
DOGMATIC: being set in one's ways, unwilling to look at another's views [ l ]  
DORIGEIT: importance of doing the right thug, despite opposition or the difficulty of doing 
it [8] 
DOUBT(N): reference to or verbahtion of doubts about faith [4/2] 
DUALXTY: idea that there are two parts of a person in tension: the tendency toward evil, 
and the desire to do what is right; also, more generally, two aspects of a person in tension 
with each other [ S ]  
DUTY: idea that some things are done out of duty [ S ]  
EMPOWER: sense of power derived Erom faith; or idea of God helping person through 
something [ 1 21 
ENCOURAGE(N): example or reference to being encouraged in one's perspectives by 
(an)other Christian(s); includes being helped through reading of books or preaching; the 
encouragement usually involves increasing the person's commitment to hidher faith, renewed 
enthusiasm about living a life consistent with the goals of hidher faith, or a more positive 
attitude towards the person's own Life situation [12] 
ENDURAN-: reference to endurance or being strong over time, during a demanding 
situation [6/1] 
ENVY: the experience of envy or jealousy [l]  
EQUALW): idea that people are equal (before God) [3/2] 
EQZTIPPING(N): experience of being helped idtaught the skills needed to cany out some 
sort of spiritual task; often EQUIPPING is carried out by a paid church leader [6/1] 
ETERNITY: reference to eternity; related codes: RESURRECT, JUDGEMENT [6] 
EVANGELISM: example of or reference to a non-Christian being told by a Christian about 
hisher faith; reIated code, DISCLOSE, which involves sharing of personal experiences [9] 
EVIL: reference to existence of evil, or specific instance illustrating existence of evil [6] 
EXAMPLE(N): situation where a person sets an example that someone else wants to fouow; 
contact with a person that has an iduence on person's life (iduence is not as far-reaching 
as with MENTOR, see also PERSONINF, in which the influence is primarily &om the 
relationship itself) [11/3] 
EXPERIENCE: person's undexstmding of God or some other aspect of the faith is strongly 
linked to subjective experiences; includes experiences which have some mystical quality, or 
are out of the realm of natural occurrences, as well as references to that which is experientiai 
or emotional; some overlap with HIGH, but HIGH refers to a more circumscribed 
experience, usually related to a specific event, while EXPERIENCE is somewhat broader, 
and may reflect an ongoing perception or experience [ 5 ]  
FEAR(N): description of or reference to experience of fear; may include expression of 
worry, but WORRY is also a (minor) code by itself [TI31 
FEARGOD: reference to respdfear  towards God [I]  
FELLOWSEDP (FELLOWSHPN): Acts of associating with other Christians; not as broad 
as COMMUNITY [9/2] 
FINANCESUP: giving money to a cause (usually religious) [4] 
FINITE: idea that we are going to die sooner or later, or that there are limits to our power 
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FIT@): situation in which person's attitudes, views, personality, etc. are consistent with 
what a religious community (e.g., church) has to offer or believes [7/3] 
F'OCUSGOD(N): act of keeping attention on God, rather than becoming ovenvhelmed with 
challenging situations, difficult relationships, or temptations; see also CENTRING [6/2] 
FORGIVE: reference to or description of forgiveness (usually person's experience of God's 
forgiveness, but could refer to experiences with others) [9] 
FRAMEWORK(N): Way of looking at the world, etc.; meaning, attributions, priorities, life 
having a purpose; idea that faith relates to everyday living [11/2] 
FREEDOM(N): experience of 6eedorn [6/2] 
FUN(N) : idea that fh is desirable in the Christian faith, or reference to an example of this 
E4/1 I 
FUTILE: idea that, in some situations, one's efforts will not bring the desired results (e.g., 
figuring out peopie's motives) [2] 
GENERATIV: idea of passing on to others something that is important to oneself; usually 
parent to children; includes general perspectives on parenting, as well; TIES is used for 
reference to valued family relationships, where there is no reference to the idea of passing 
something on [I 11 
GIFTS: mention of or demonstration of a talent or ability experienced as coming &om God 
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GWETOCHR: same process as GIVETOGOD, with reference to Christ [I] 
GIVETOGOD: description of or reference to an act of letting God take care of a difficult 
situation; usually implies an active expectancy that God will take care of the situation; may 
include chiming a biblical promise as applicable in the personal circumstances [8] 
GIVING: instance of one person giving something to another [6] 
GOAL: obsolete; replaced with DESIRE or MOSTIMP or PURPOSE 
GODATTIUCT: sense of God as a being to which one is attracted [I] 
GODAWE: sense of God: the aspect of awe [5] 
GODCONTROL: senseaf God as being in control [8] 
GODCREATOR: sense of God as creator [6] 
GODDELGATE: idea that God assigns roles or delegates authority [4] 
GODDtFF': idea that God is different fiorn human beings [3] 
GODDUALITY: idea that God has two parts: the powerhl creator, and the part that is 
personally interested in individuals (DD3); or God the judge juxtaposed against the view of 
God as loving [3] 
CODENTLTY: idea that God is an separate entity or being rather than "the universal whole" 
@D3 679-686); similar to GODDLFF, but GODDIFF relates to a more personal 
understanding, while GODENTITY is more abstract [2] 
GODETERNAL: sense of God as eternal [Z] 
GODFAITH: idea that God keeps his promises or is faithfid [2] 
GODFATHER: sense of God as fkther (or parenf but all of the participants considered God 
to be masculine) [6] 
GODGOOD: reference to God as good [3] 
GODGREAT: sense of God as great [2] 
GODHOLY: sense of God as holy [3] 
GODHSABS: sense of the Holy Spirit as abstract (as opposed to personal) [I] 
GODHURT: idea that God is hurt by rejection [2] 
GODINTERV(N): experience of God intervening in some event or experience; a little 
different &om CIRCUMSGOD in that the intervention is more striking and more direct 
rather than circumstances simply working out in a good way; see also GODPROVIDE [8/1] 
GODJEALOUS: view of God as a jealous God [ I ]  
GODJUDGE(N): sense of God as being the judge of a person's Life, or of a nation's actions; 
GODJCTDGEN refers to God being gentle, not waiting to "beat" people with a stick when 
they do wrong [4/2] 
GODJUST: sense of ~ o d  as being just (usually in context of what happens to people who 
are not Christians) [3] 
GODKNOWING: sense of God as knowing everything about the person [6] 
GODLIGHT: sense of God as a light [I] 
GODLOVE: sense of God as loving [8] 
GODMASC: specific statement that God is (or is experienced as) masculine [2] 
GODMERCY: sense of God as merciful [5] 
GODMORAL: the idea that God is ultimately the only reason for moral behaviour [2] 
GODNOTFORCe: idea that God does not force people, allows them to make their own 
choices about him [3] 
GODNOTUM): the idea that God and his ways are not always understood [ 5 ]  
GODPERSNL: sense of  God as personally relating to human beings [6] 
GODPOWER: sense of God as powerful [7] 
GODPROTECT: experience of God preventing harm, often in conjunction with person 
"abiding in" God, or staying close to God [3] 
CODPROVIDE: experience ofGod providing for needs, either materially or in some other 
way; see also GODINTERV [8] 
GODSAME: perception of God as unchanging [4] 
GODSELFSUF: idea that God do& need people to meet God's needs, or that God doesn't 
have to answer to people's expectations of God [2] 
GODSHAPE: idea that God is working in individuals to effect change [3] 
GODSOURCE: idea that human strivings (e-g., self-understanding) ultimately relate to God 
P I  
GODSPEAK: experience of receiving a message from God; includes idea of confirmation, 
or of God providing direction in one's actions [9] 
GODTOUCH: feeling of being touched or blessed by God; may be part of the "mystical" 
experience which occurs during CENTRING [3] 
GODTRNNE: perception of God as having three parts, the Father, the Son, and the Holy 
Spirit [3] 
GODTRUTH: view of God as trutffil, being the truth, or having the final say on truth; 
includes idea of God keepirlg his word; also can be a reference to some aspect of the faith as 
objective fact, with an implicit or explicit link with God; see also CHRTRUTH [4] 
GODUNIQUE: idea that God is unique in what h e  provides or knows (e.g., "It's only the 
Lord who can really meet the deep hurts") [2] 
GRACE: reference to God's grace, or to a state or circumstance being a special favour from 
God 161 
GROWTEIOV): description of or reference to positive changes in the person's faith; includes 
what can be seen as a maturing or strengthening of the faith; GROWTHN includes times 
when the person can be seen as "slipping", as well as failing to mature in faith; see also the 
code SLIP, which is similar to GROWTEN, but relates more to a specific instance of 
(unplanned) behaviour inconsistent with the person's f i t  h; LTCHANGE is another related 
code, but refers more to differences noted between the person's present state and a previous 
time, and deals less with the process of how this change came to be; PROCESS is a reference 
to or demonstration of the process of the faith changing or developing [I261 
GUIDELINES: aspea of fhith which provides guidelines or principles for living; related to 
BOUNDARIES; BOUNDARIES denotes limits to behaviour (e.g., certain kinds of movies 
which are off limits), while GUIDELINES is more proactive, a reference point for setting 
goals, etc. [9] 
GUILTCN): reference to feelings of guilt, or to the state of being guilty [ 10/2] 
HAPPY(N): (BN10): the experience of being happy or cheehl; similar to JOY, but JOY 
may be described as deeper, or as an emotional release stemming &om a very meaningful 
insight [3/1] 
HARDESCRIB: aspect of faith which the participant has difficulty describing (explicitly 
expresses this dficulty) [I  O] 
HARMONY(N): getting along with people (implication that this is part of the Christian life); 
tolerance and acceptance [6/8] 
EEAMNG (HEALN: reference to or example of God healing traumas or physical problems 
I 
HEART(N): idea that faith originates with inner attitudes of striving for personal growth, 
also has implication that behavioural CONSEQUENCES of faith relate as much to internal 
motivation as to external motivation [8/2] 
HEAVEN: reference to heaven [ 5 ]  
HELL: reference to hell [3] 
HELPING(N): Reference to or example of aid to someone, including providing needed 
advice or support; includes times when it may be difficult or involve some sacrifice [12/2] 
HIGH(N): description of a positive emotional high associated with a spiritual event or 
experience; BIGHN can refer to a negative spiritual experience (e.g., strange dreams, the 
feeling that one is demon-possessed); see also EXPERIENCE [11/2] 
HISTORICITy: reference to a belief that Christianity, the life of Jesus Christ, etc., is 
consistent with historical documents accepted as genuine; can also refer to the fact that the 
faith has survived for a long time [3] 
HOLIERTHOU: issue of "showing soneone up" because of one's own behavioural or 
verbal purity; or, having an attitude reflecting this distinction [2] 
HONEST: being truthful and straightforward in a relationship [3] 
HOPEO: reference to or example ofthe experience of hope [5/1] 
KURT: reference to feelings of hurt or disappointment; (e-g. during church upheaval; 
expressed hurt when someone becomes a Christian and doesn't live according to Christian 
guidelines); can include implied psychological damage, as when someone has experienced 
negative consequences of trauma or abuse; see also DISILLUS [9] 
IDEAL: reference to what the person would like to be, or would like to see happen in the 
church, society, etc. [dl 
IDENTIF'Y(N) : a statement which explicitly or implicitly signifies identity with a group, 
beliec faith, etc.; includes identifying oneself as part of a couple (e-g., using "we" when 
describing one's faith) [ 1 1/31 
IMAGEGOD: idea that we are made in the image of God, or speQfjlng a way we are similar 
to God or an aspect of God parallels an aspect of ourselves [3] 
IMMATURE: state of being unprepared or unready to do a task (e.g., providing leadership 
on a church board too soon after becoming a Christian) [2] 
IMPERATIVE: stronger than GUIDELINES; idea that there are things that Christians must 
do; idea that faith has certain absolutes about behaviour; includes idea of responsibility 171 
INDWELLING: experience of God working inside or through the person [9] 
INF'LUSOCI: reference to the overall influence of Christians on society; see also 
S O C X E ~  (31 
INSIGHT(N): the subjective experience of knowing something, or of realizing something 
more clearly than before; not simply an intellectual understanding, but an understanding that 
has relevance to the individual's life [8/6] 
INTERPRET: imposing person's own interpretation on someone's actions; may include 
interpretation of self's actions, as well as a spiritual attribution to people's behaviour (e-g., 
drinking alcohol being linked to opening one's mind to Satan's influence; a related code, 
JUDGE, has more of a connotation of criticism of a specific person or group [1 I ]  
INVOLVEMNT (INVOLVENOT): Reference to or description of person's involvements 
in church or religious activities (e.g., bible study, prayer goup, serving on church board) 
[11/1] 
IRRITABLE: the condition of being short-tempered [3] 
JOYO: reference to feelings ofjoy, usually associated with a deep sense of peace; see also 
W P Y  [6/2] 
JCTDGE(N): implicitly or explicitly evaluative statement, usually negatively so, regarding a 
person or action [11/9] 
JUDGEMENT: idea that people will be ultimately judged for their actions, and that there 
are eternal consequences (e. g., hell) [6] 
WSTICE(N): reference to or example of justice [3/1] 
LEAD: not a code; see TEACH, SUBMIT 
LEADTOGOD: process in which one person brings another person to the point of becoming 
a Christian (i.e., praying for forgiveness and for God's personal involvement in the person's 
life) [3] 
LEARNEXPCE: learning (e.g., a principle, a consequence) through practical experiences 
r21 
LEARNPPLE: (ElN10) reference to or example of applying the wisdom of others to one's 
personal life [ S ]  
LEGALISTIC (LEGALSTICN) : instance of following rules simply to meet some external 
criterion, rather than to apply a principle that is personally meaningful [5/2] 
LIFESTYLE(N): implication that the practice of one's faith fits naturally into one's lifestyle, 
and that it is important to incorporate one's faith into every-day life; includes Ida's "moment- 
by-moment" [ 1 0/3] 
LINKBIBLE: idea that a belief or moral priniciple is based on biblical teaching; bible may 
not be explicitly mentioned, but the implication is that there is an appeal to Christian 
authority; idea that the Bible is God's word; also used when a bible verse is quoted andlor 
described as being very influential (e.g., in coping with a difficult situation) [lo] 
LIVEINPRES: obsolete code; try LIFESTYLE 
LONELINESS: reference to the experience of loneliness [3] 
LOVE(N): emotional aspects of connections between people; includes acceptance of, 
interest in, respect for, compassion towards, and value of people; can include actions that are 
primarily motivated by love [ 1 1/41 
LOYALTY: demonstration of or reference to loyalty to Christian community or other peer 
tFOUP [61 
LTCHANGE: change or learning which has occurred over time (e-g. a difference noted 
between past and present); related code: GROWTH, which is used to refer to more a more 
circumscribed period of maturation; see also PROCESS [I 11 
=SENSE(N): the subjective feeling or satidkction that something (i. e., about the faith) 
makes sense @D3); understanding (more than just cognitively) matters of fitith [3/2] 
MATERIALSM: reference to the issue of materialism (and it's relevance to the person's 
faith) [2] 
MEANING: idea that faith or st about the faith provides meaning in the person's life [7] 
MEDITATE: not a code; try STUDY or FOCUSGOD or CENTRING 
MENTOR reference to a person who has been critical to the person's spiritual development 
PI 
MIRACLE: reference to, or an example of an event experienced as supernatural [2] 
MISSIONS: reference to or demonsrating interest in mission work (e-g., to other countries) 
161 
MISUSE: using Bible passages or Christian ideas incorrectly [2] 
MOSTIMP: statement that l%th is the most important thing in the person's life, or mention 
of something about the faith that is critid (e.g. critical part of faith, critical influence faith) 
r111 
MYEFFORTS: (complement of NOTME): idea that certain things person does are 
important in developing faith 141 
NEEDACCEPT: expression of needing acceptance no matter what the person does [4] 
NETWORKING: reference to or example of people using their connections within a 
community to accomplish a task [8] 
NOTFORCE: idea/example of people not forcing views about Christianity on others [6] 
NOTME: Idea that what the person has experienced is because of God's interventions rather 
than anything the person has done (Felix); complement to MYEFFORTS [8] 
OPPORTUNities: importance of making the most of every opportunity, especially in the 
context of having contact with other people [6] 
OPPOSE@): experience of direct interference idobjection to the faith; includes refusal to 
accept Christian principles; can also include resistance to persons or ideas within the Christian 
community (e.g., being turned off by pushy speakers) 17/11 
PASTDEALT: Being able to Live one's life, after being forgiven, without having to feel 
guilty about the past [2] 
PATIENT: exhibiting the qudity of patience (implication: God's spirit is developing this 
quality in the person) (41 
PEACE(N): experience of inner peace; includes (fath) having a calming effect on the person 
C913 I 
PERFECTION (PERFECIN): phenomenon considered important to the faith (e.g., ideals 
being fulfilled, idea of something having no flaws) [ I ]  
PERSONALTY: reference to or demonstration of a trait which may be related to the 
person's experience of hidher faith [6] 
PERSOMNF: positive influence on faith through an ongoing relationship with another 
person (this is usually someone with similar beliefs, but does not exclude the possibility of a 
someone who does not share the person's beliefs); with MENTOR, the other person is more 
mature spiritually, while with PERSONINn the people are peers; with EXAMPLE, there 
is not necessarily a friendship, and it is generally behaviour, rather than the relationship itself 
that is the primary influential factor [ i l l  
PERSONVAR: Something (not really changeable) about the person that has an influence 
on Life in general or faith experience (e.g., being part of a minority) [ l ]  
PLEASEGOD: reference to actions known to please God, or reference to God being 
pleased with something [2] 
POSATTIT(N): reference to the importance of having a positive attitude [8/2] 
POSFROMNEG(P0SFRMNEGN): description of a situation in which negative 
circumstances had ultimate benefit, or in which a person chose to participate in behaviours 
which were positive despite a negative circumstance (related code: CIRCUMSGOD, which 
is somewhat broader, and includes circumstances which are not necessarily negative, but are 
part of normal concerns (e.g., finding a place to live) [8/1] 
POSSESS: experience of being controlled (could be only briefly) by a spiritual being [2] 
PPLSHOWGOD: idea that God's qualities (e-g., love) can be experienced or understood 
through people demonstrating these qualities [5 ] 
PRACTICAL: idea that faith is practical, has direct application to everyday lie [3] 
PRACIICE(N): explanation of or reference to a religious practice or event (e.g., baptism; 
regular devotional time); information about those event(s) in this particular person's Life [12/2] 
PRAYEROY): reference to the act of prayer, both individually or with two or more persons; 
includes communicating with God, even if the word "prayer" is not used [12/1] 
PRAYERANS: event or provision seen as a response from God to a request (related code: 
MIRACLE, which involves a more supernatural experience of God's provision) [7] 
PREJUDICE: not a code; see DISCRIMINA 
PRESENCE: sense of God being there, (individually or in a group), or feeling some other 
spiritual presence (not necessarily perceived as God) [l 11 
PRESSURE: situation where a person is pressured to become a Christian or to perform 
some Christian duty [7] 
PRIDE: the admission of pride in a negative sense: person thinking he/she is better than 
others for some reason [I] 
PRIVATE: idea that the faith experience is generally not discussed with others (neutral with 
respect to whether this is desirable or not) [2] 
PROCESS: the idea that faith is a process, and is not static [12] 
PROCORG: Process at an organizational level; usually involving church conflict of some 
sort [7] 
PROCSTRESS: processes involved in dealing with stress; sequences of events in the 
stressfbl process(es) [I  01 
PURPOSE(N): perception that there is a reason for an event or situation., or that faith 
provides an overall approach in living one's life [8/1] 
QUESTION: state of questioning some aspect or doctrine of person's faith; a little more 
specific than SEARCHING [11] 
QUIETTIME: reference to time spent alone to pray, reflect, and read bible or other 
devotional material [3] 
RATIONALTY (IWTIONALN) : The aspect of faith which is rational (e.g., taking a step 
back and looking at things, or using rational means to make a decision) [4] 
REAL(N): perception that the person's faith is real (not some sort of deception, not just 
words, etc.); also, the experience of people who are genuine and unpretentious [lo121 
RECIPROCAT (RECIPN): Idea that it is appropriate to give of oneseK just as others have 
been generous towards oneself(even if the generosity is not returned to the same person); 
includes the idea of complementary need fbEhent (e.g., providing hospitality to others being 
related to a need to avoid loneliness) [6/2] 
RELP: implicit or explicit reference to a relationship with God (e-g., personal availability of 
God, description of God as relating to the person, communication with God) [I01 
RELPC: same as RELP, but person refers to a relationship with Christ, rather than with God 
P I  
REMORSE(N): state of being sony for missed opportunities or hann done [4/1] 
REPEAT: idea that learninglgrowth involves repetition, reminders, review, etc. [4] 
REPENT(N): situation where person is aware of wrongdoing, is sorry for it, and resolves to 
change hidher behaviour in future [6/I] 
REPLENISH: experience of renewal of energy through some spiritual event (e-g. going to 
church; reading Bible); includes healing through restoration of memories [lo] 
REPRESS: self-described psychological distress without understanding the source of the 
problem [2] 
RESIST: closing oneself off to pressure (e.g., from religious zealots) or conviction (can be 
positive, e-g., in response to temptation, or negative, e.g., in response to conviction) [6] 
RESPECT(N): instance of respect for another person [8/2] 
RESTOREO: Returning to right living or a right relationship with the Christian community 
after a period of behaviour considered sinfbl or less than ideal; may involve making amends 
(e.g., asking for forgiveness) or denouncing the evil influences involved [9/1] 
RESURRECI': refkrence to a belief in Christ's resurrection, or to the eventual resurrection 
of Christians [5] 
REWARD@): perception of fath providing a reward; specific mention of a reward of faith 
W I  
RITUAL: reference to a ritual, or distinguishing between Christian practices and meaningiess 
ritual 133 
ROLE: description of person's place in a larger task (e.g., taking w e  of the sound 
equipment at a church service) [6] 
RULES: reference to rules in Christianity (usually the idea that Christianity is not just a set 
of rules or dos and don'ts) [5] 
SABBATH: reference to the practice of or importance of setting apart Sunday for 
redworship, etc. [2] 
SACRIFICE: idea of sacrifice in the Christian faith, including Christ's sacace; also, a 
milder form: things worthwhile may involve effort or payment of some sort [7] 
SAD: implied or reported feelings of sadness or grief [4] 
SATAN: reference to Satan (e.g., belief in, influence of); includes occult phenomena [ 5 ]  
SEARCEmVG (SEARCHN): reference to a general state of spiritual questioning and active 
searching for answers; related to QUESTION, which is somewhat more specific and usually 
relates to things which individual may have been taught and accepted willingly in the past) 
[10/1] 
SEEKHELP(N) : instance of person actively seeking help (e-g., advice, prayer, support) 
&om others [10/2] 
SELFDECEP(N): fooling oneself into thinking something that is not true (e.g., thinking one 
can manage spiritually without going to church for several weeks); includes idea of 
defensiveness or denial [2/ I] 
SELFESTEEM: example or description of person having self-esteem, linked in some way 
to hidher faith [4] 
SELFEXAMIN: reference to or description of self-reflection, to look for areas of the 
person's life which are not consistent with desired behaviours, attitudes, etc. [S] 
SELFUND(N): idea that ~e~understanding is an important part of experiencing the faith 
SHADOW: idea that present experiences (e.g., of God) are not as full as they will be in 
eternity [I] 
SIN: reference to sin/wrongdoing [I 01 
SINCONSEQ: consequences oYprice to be paid for sin [3] 
SLIP: experience of engaging in behaviours seen as wrong by the individual without really 
planning to do so [6] 
SOCDESIR: implicitly or explicitly indicating that one wants to make a good impression, or 
showing concern about what others think about one [ 5 ]  
SOCIETINFL: idea that there are secular influences on people, despite their commitment 
to their faith (as opposed to INFLUSOCZ, which alludes to the influence of Christianity on 
society) [3] 
SPIRSTATE: spiritual state; reference to an attitude towards spiritual things which might 
influence one's ability to participate fully in a worship service or other religious practice [I] 
STANDFIRM: sticking to moral principles, despite pressure to do otherwise [5 ]  
STMORE: statement to the effect that faith £idfils the need for something other than that 
material [7] 
STRESSOTH: stress caused primarily by problems of others; a little more general than 
CONSOTHNOT, which refers to stress (implicit or explicit) caused by others' failure to put 
Christian principles into practice [4] 
STRUGGLE: not a code: try TRLALS, BATTLE 
STUDYOY): Looking at scriptures and related writings in depth; includes meditating in the 
sense of thoughtful consideration of a spiritual idea [ 12/11 
SUBJECTIVE: obsolete code; see EXPERIENCE 
SUBMIT(N): example of, or idea that it is good to submit to a higher authority (human 
authority or God); includes implied submission on the pan of another [6/1] 
SUSTAIN: reference to the experience of God keeping the person through a diflicult 
situation (a little different fiom EMPOWER, which involves the person being enabled to 
perform action of some sort, and fiom ENDURANCE, which doesn't as much involve the 
experience of God actively intervening in the situation) [2] 
SYMBOL: example of something that symbolizes something else important in the faith [7] 
TAPESTRY: statement about God influencing events in a person's life so that they have 
meaning and purpose in the end; also idea that each person is an important part of a 
community, which is also being "woven" or influenced by God for ultimate good; see also 
CIRCUMSGOD [4] 
TEACHING(N): reference to situation where one or more people (implicitly or explicitly) 
teach some aspect of the faith to (an)other person(s) [10/1] 
TEMPTATION: reference to temptation [4] 
THANK(N): example of or reference to thanking God; includes praise 15/11 
TLES: reference to or evidence ofbonds with family members; related to GENERAW, but 
without the specific intent of passing something on to the next generation [8] 
TIMERIGHT: idea that certain issues can only be dealt with when factors are conducive 
to doing so (e-g., when the person is ready) [ l ]  
TIMEWARP: idea that the experience of passing time seems faster because of factors such 
as joy or anticipation (e-g., of heaven) [I] 
TITEtE: reference to giving back to God part (usually 10%) of what God has given (includes 
time as well as money) [2] 
TOLERANCE(N): reference to or demonstration of the importance of tolerating people 
with different views or practices [5] 
TRADITION: in contrast to doctrine, a practice or belief which is not necessarily based on 
explicit teaching of the church (e.g. abstention from alcohol) [3] 
TRANSITION: reference to the person being in a state of transition (e-g. having just joined 
a church), or reference to such an experience in the past [6] 
TRIALS: problems or challenges; includes the idea of struggle; similar to BATTLE, but 
not as strong, and with less emphasis on a struggle against Satan, between good and evil, etc. 
[101 
IXUNTY: Belief in the Trinity [4] 
TRUE/TRUTH: not codes; see GODTRUTH or ABSOLUTE 
TRUST(N): usually referring to trust in God that things will work out; includes idea of fXth 
(i.e., that we believe, even though we don't understand the situation we are in) [9/2] 
UNABLEGOOD: idea that people or the person are unable to do true good on their own 
(related codes: MYEFFORTS, NOTME, GODINTERVENE) 151 
UNCERTAIN: Person expresses uncertainty about some aspect of faith (e.g., the fairness 
of people going to hell without having been presented with the tenets of Christianity), or 
acknowledges that something is confbsing [lo] 
UNDERSTAND (UNDERSTN): being able to empathize with someone else's experience 
14/51 
UNION: experience of union with God, or being very close to God [ I ]  
UNITY: experience in which a group of people have a sense of oneness, e.g. a common 
focus or goal; often occu& during worship times, but can occur in other situations as well; 
similar to HARMONY, but the emphasis is on the common focus rather than simpIy to 
getting along 191 
VALUE: idea that each person has value in God's sight [6] 
VALUES: reference to thing(s) that person values [4] 
VARIATION: reference to differing beliefs, emphases, or experiences among Christians; 
includes idea of different Christians having different gifts or talents [lo] 
VIGILANT: idea that one has to be carefil/vigilant, etc., to keep &om doing wrong [4] 
WAITFORCER: Same as WAITFORGOD, except Christ is the focus [l] 
WAITFORGOD: A state of being open to God (e-g., waiting, being silent), with the 
expectation of receiving communication fkom God, or of learning from experience through 
God's presence in the person's Life; complements GODSPEAK; see also WAITF'ORCHR 
C43 
WILDOATS: reference to a period of time when person's lifestyle was inconsistent with 
Christian principles [3] 
WITHDRAW: physically or psychoiogically closing oneself off from interactions with 
others; may be adaptive (e.g., leaving an intolerable situation) [ 5 ]  
WORRY: the experience of being worried; may be some overlap with FEAR [I] 
WORSHIP: refers to praise, singing, and other activities intended to emphasize the 
greatness, love, and other qualities of God [8] 
APPENDIX G: 
Code Categorization Tables 
CATEGORIES OF CODES 
Note: Corresponds to CODEDEFfin dictionary. Codes have often been placed in more than 
one category. The purpose of these tables is partly to develop a framework for relating the 
coda to one another. The other purpose is to create a reference for coding transcripts and 
reviewing codes. Note: Many of the codes have a negative form (meaning a reference to the 
absence of the phenomenon), generally made by adding an 'W" to the end of the code. 
Because the sohare used for analysis limited the length of the code to 10 letters, the codes 
which already had ten letters were adjusted slightly prior to the addition of the " N .  In the 
following tables, where a negative form exists, it is listed immediately afler the regular form 
(either in or by placing an "N" in brackets immediately after the code), even technically, 
it does not belong in the category listed in the column heading. 
TABLE 1 :  Categories relating to God (perceptions of God, relationship with God, 
responses to God, exp 
Perception of God's 
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God in Response 
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Active Aspects of 
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'I'ablc 3 (continued) Categories relating to Description of, Change Processes within, and Behnviour resulting from the Faith Expcricncc 
TABLE 4: Categories relating to Contextual Factors, Stress, Coping, etc. 
Note: Faith Active and Faith Passive refer to resolution processes in which the person's faith was involved; Active and Passive respectively refer to processa 
in which the person experienced himselfherself as actively involved, versus processes in which the person perceived the resolution circumstance to come 
Codes relating to 
















































































Strategies for dealing 


































































Individual Code Lists with Frequencies 
































































































































































































































ALPHABETICAL List of codewords used in coding Beth 3/17/1996 06:09 
































2 W O R S r n  
- - -- 
9 BACKGROUND 3 BELIEVE 
2 BOND 1 BOUNDARIES 
8 CHOICE 1 CHREXAMPLE 
2:COGAPPRAIS 1 COMMl?mENT 
1 COMMUNION 15 COMMUNITY 
2 CONSEQUENC 3 CONSTANT 
6 DISTINCT10 2 EMPOWER 
I EVANGELISM 3 FELLOWSHIP 
7 FRAMEWORK 4 GENERATN 
1 GODAWE 2 GODCONTROL 
1 GODENTITY 2 GODFATHER 
I GODJUDGEN 8 GODLOVE 
3 GODPWNL 1 GODPOWER 
1 GODSOURCE 2 GODTOUCH 
1 GROWTHN 1 GUIDELINES 
2 HARMONY 2 HARMONYN 
3 KURT 3 LMAGEGOD 
1 JUDGEN 2 LLNKBIBLE 
3 LTCHANGE 1 MEANING 
3 MOSTIMP 3 NEEDACCEPT 
3 POSFROMNEG 6 PRACTICE 
I PRESSURE 1 PRIVATE 
2 PROCSTRESS 4 QUESTTON 
1 RECPROCAT 14 RELP 
1 RESPECT 1 RESTORE 
1 SEEKHELP 2 SELFUND 
7 SYMBOL 4 TAPESTRY 
1 TOLERANCE 2 TRANSITION 
3 UNCERTALN 2 UNDERSTAND 
































FREQUENCY List of codewords used in coding Beth 3/17/1996 06:09 
N CODEWORD N CODEWORD 
--_I_ - w  
16 PRAYER 15 COMlbWNEY 
9 BACKGROUND 8 PRESENCE 
7 FRAMEWORK 7 SYMBOL 
6 CIRCUMSGOD 5 GROWTH 
4 GENERATN 4 GIVETOGOD 
4 TAPESTRY 3 HELPING 
3 TRINITY 3 UNCERTAIN 
3 NEEDACCEPT 3 MOSTIMP 
3 LTCHANGE 3 HURT 
3fMAGEGOD 3CONTEXT 
3 BELIEVE 2 DESIRE 
2 HARMONY 2 TIES 
2 BOND 2 QUIETTIME 
2 PROCSTRESS 2 CHRSHOWGOD 
2 MENTOR 2 COMMUNITYN 
2 BELRELCOM 2 GODPROTECT 
2 UNDERSTN 2 GODGOOD 
2 WORSHlP 2 GODCONTROL 
2 GODTOUCH 1 REPLENISH 
1 CHANGEPT 1 VARIATION 
1 STMORE 1 TOLERANCE 
1 SEEKHELP 1 SACRIFICE 
I ACCOUNTABL 1 BOUNDARIES 
1 GODSAME 1 GODPOWER 
1 GUILT 1 GUIDELINES 
1 GODDIFF 1 GODAWE 
1 GIVING 1 GODWGEN 
1 NOTFORCE 1 COMMITMNTN 
1 COMMITMENT 1 CONFIDENCE 

































































ALPHABETICAL List of codewords used in coding Caleb 3/17/1996 06:09 
N CODEWORD N CODEWORD 
- p - 7  - 
3 ABSOLUTE 3 ACCEPTCHR 
3 BACKGROUND 1 BALANCE 
2 BIBLEREAD 2 BOND 
1 CHREXAMPLE 1 CHRLOVE 
7 COMMUNITY 1 CONFESS 
1 CONSOTHNOT 2 CONSTANT 
1 CONVICT 6 DESIRE 
1 DOUBT 2 DUALITY 
6 ENCOURAGE 2 EQUALN 
1 EVANGELISM 5 EXAMPLE 
3 FIT 1 FOCUSGOD 
I GIFTS 1 GIVETOGOD 
3 GODDUALITY 1 GODENTITY 
I GODINTERV 2 GODLOVE 
1 GODPOWER 1 GODPROVIDE 
10 GROWTH 1 GROWTHN 
2moNYN 1HEAVEN 
2 HURT 4 IDEAL 
2 IMPERATIVE 2 INSIGEITN 
5 JUDGE I JUDGEN 
9 LINKBIBLE 1 LOVE 
3 M E m G  7 MOSTIMP 
5 PEACE 3 PERFECTION 
1 POSATTIT 1 POSFRMNEGN 
1 PRACTICE 6 PRAYER 
6 PROCESS 3 PROCSTRESS 
12 RATIONALTY 10 REAL 
1 REPEAT 2 REPLENISH 
1 RESPECTN I RESURRECT 
1 RULES 2 SACRIFICE 
1 SELFUND 5 SIN 
4 STMORE 6 STUDY 
1 THANK 1 THANKN 
1 TRUST 4 UNCERTAIN 










































































FREQUENCY List of codewords used in coding Caleb 311 7/l996 06:09 
N CODEWORD N CODEWORD 
-- ----.- -- --- 
14 PERSONALTY 12 RATIONALTY 
I0 REAL 9 PERSONINF 
8 EXPERENCE 8 CONSEQUENC 
7 MOSTIMP 6 LIFESTYLE 
6 STUDY 6 WORSHIP 
5 EXAMPLE 5 DORIGHT 
5 JUDGE 5 PEACE 
5 MAKESENSE 4 STMORE 
4 TRIALS 4 JUSTICE 
4 RELP 4 IDENTIFY 





























































































































































I V A L E S  
N CODEWORD N CODEWORD 
-u -IIII -- I---- 
12 BACKGROUND 5 BALANCE 
Z BELSECCOM 1 BOUNDARIES 
7 CHOICE I CHlREXAMPLE 
3 COMMITMENT 1 COMMONAL 
1 CONFLICT 3 CONTEXT 
2 DISCNMINA 2 DISTINCT10 
2 E N D W C E  1 EQUTPPrNG 
3 EVIL 5 EXAMPLE 
1 FINANCESUP 2 FIT 
2 GENERATPV 1 GODAWE 
1 GODETERNAL 1 GODFATHER 
1 GODKNOWING 2 GODLOVE 
1 GRACE 3 GROWTH 
1 GUTLT I HAPPY 
1 HARMONYN I HEART 
1 HISTORICIT 1 HOSPITALTY 
4 IDENTII;Y 2 INDWELLING 
3 WOLVEMNT 5 JUDGE 
1 LEGALSTICN 4 LIFESTYLE 
12 LOVE 1 LTCHANGE 
3 MISSIONS 5 MOSTIMP 
1 PASTDEALT 1 PATIENT 
Z PERSOWAR 5 POSFROMNEG 
2 PRACTICE 5 PRAYER 
2 PROCORG 2 PURPOSE 
9 RELP 1 REPENT 
I RESSURECT 3 RESURRECT 
3 SATAN 2 SEARCHING 
2 SOCIETINFL 1 STMORE 
1 SYMBOL 1 TAPESTRY 
2 TOLERANCE 2 TRANSITION 
5 UNCERTAIN 2 UNDERSTAND 


































FREQUENCY List of codewords used in coding Deborah 3/17/1996 06:09 
N CODEWORD N CODEWORD 
- -- - 
12 BACKGROUND 12 LOVE 
9 RELP 9 STUDY 
7 HELPING 5 JUDGE 
5 BALANCE 5 UNCERTAIN 
5 POSFROMNEG 5 VARIATION 
4 LIFESTYLE 4 MEANING 
3 HURT 3 CONTEXT 
3 GODSPEAK 3 GODHOLY 
3 RESURRECT 3 PROCESS 
3 MISSIONS 3 COMMlTMENT 
3 EVIL 3 DESIRE 
2 SEARCHING 2 FIT 
2 DEAL 2 JUDGEN 
2 PRACTICE 2 PURPOSE 
2 NETWORKING 2 UNDERSTAND 
2 GENERATIV 2 GODLOVE 
2 EMPOWER 2 GODJUST 
2 HARDESCRIB I SYMBOL 
1 STUDYN 1 REPENT 
1 VALUES 1 ABSOLUTE 
1 CEWUSMATA 1 SELFEXAMIN 
1 TRINITY 1 STMORE 
1 RESSURECT 1 RESPECT 
1 SABBATH 1 EQUIPPING 
1 CONVERSION 1 KARMONYN 
1 INFLUSOCI 1 HISTORICIT 
1 GODKNOWING I GODDIFF 
1 GUILT 1 HAPPY 
1 INTERPRET 1 PASTDEALT 
1 NEEDACCEPT 1 PERSONALTY 
1 PERSONVAR 1 CHREXAMPLE 
I FINANCESUP I CONFESS 






































































ALPHABETICAL List of codewords used in coding Edward 3/17/1996 06:09 
N CODEWORD N CODEWORD 
--- -----U_ -- --- 
2 ABUSE 1 ACCEPT 
1 ACCOUN'T'ABL 2 AMBASSADOR 
4 BACKGROUND 3 BATTLE 
2 BIBLEREAD 1 BOND 
5 CHANGEPT 1 CHILDLIKE 
1 CHRSHOWGOD 1 CH[JRCKDISC 
3 COMFORT 4 COMMITMENT 






































1 1  CIRCUMSGOD 
4 COMMONAL 
1 CON-FLICT 


































2 E V L  











2 H E M  
1 HIGH 
1 DEAL 

























12 E M L E  
7 FELLOWSHIP 
1 FOCUSGODN 
2 m  

































































FREQUENCY List of codewords used in coding Edward 3Il7lN96 06:09 
N CODEWORD N CODEWORD 
- - -- 
33 DFSTINCTXO 19 INTERPRET 
I4 PRAYER 13 GUIDELINES 
12 EXAMPLE 12 CONSEQUENC 
11 VAFUATION 11 GENERATIN 
10 REAL 9 GROWTH 
8 VIGILANT 8 CONVICT 
7 CONSEQN 7 OPPOSE 
7 SINCONSEQ 7 MOSTIMP 
6 PRACTICE 6 GODJUDGE 
6 STRESSOTH 6 STUDY 
5 DESIRE 5 TRUST 
5 E A L I N G  5 BREAKDOWN 
5 PROCSTRESS 5 PURPOSE 
4 GODAWE 4 HELPING 
4 COMMONAL 4 PROCORG 
4 SIN 4 COMMITMENT 
4 EVANGELISM 4 BACKGROUND 
4 DISILLUS 3 GODSHAPE 
3 GODKNOWING 3 TEACHING 
3 IDENTIFY 3 REPLENISH 
3 STANDFIRM 3 GROWTHN 
3 GODJUST 3 CONTEXT 
3 FEAR 3 GIVETOGOD 
2 BIBLEREAD 2 RESIST 
2 FIT 2 INSIGHT 
2 SEEKHELP 2 NETWORKING 
2 MISUSE 2 PERSOMNF 
2 E T E W T Y  2 EVIL 
2 GODHOLY 2 CONFRONT 
2 GODSPEAK 2 REMORSE 
2 GODJEALOUS 2 WURT 
2 HEARTN 2 GODHURT 
1 RECPROCAT 1 c m c m 1 s c  
1 CHRSHOWGOD 1 CHRINTERV 
1 TIES 1 TOLERANCE 
1 ACCEPTN 1 WILDOATS 
1 ACCEPT 1 CALLING 





I I SATAN 























































































































ALPHABETICAL List of codewords used in coding Feiix(l)* 3/I 7/I 996 06:09 
N CODEWORD N CODEWORD 
--LI--- -- 
1 ACCEPT 2 ACCEPTCHR 
I ANGRY 7 BACKGROUND 
2BIBLEREAD IBITTERN 
I CEiANGEPT 2 CHOICE 
5 CO- 3 COMMONAL 
3 COMPASSION 








































































































































*Felix's transcript was divided into three parts. 
382 
FREQUENCY List of codewords used in coding Felix(1) 3/17/1996 06:09 
N CODEWORD N CODEWORD N CODEWORD N CODEWORD 
-_I___- - 
16 CIRCUMSGOD 16 PERSONINF 
15 GIVETOGOD 13 PRAYER 
10 GROWTH 10 NETWORKING 
9 RELP 9 GRACE 
8 LINKBIBLE 8 PEACE 
7 JUDGE 7 BACKGROUND 
7TRIALS 6 HELPING 
5 VARIATION 5 FELLOWSHIP 
5 CONTEXT 4 LOVE 
4 FINANCESUP 4 SIN 
3 CONFESS 3 NSIGHTN 
3 HEART 3 PURPOSE 
3 GODDJTERV 3 ENDURANCE 
3 JOY 3 FORGLVE 
2 UNITY 2 GODUNIQUE 
2 HARMONYN 2 STMORE 
2 OPPOSE 2 HIGH 
2 DELIVER 2 GODJUDGE 
2 FIT 2 BIBLEREAD 
2 CONFRONTN 2 COMMUNITY 
2 GODSPEAK 2 CHOICE 
1 REPENT 1 PRESENCE 
1 CHANGEPT 1 PROCESS 
1 RESTORE 1 A C C O W A B L  
1 ACTIVE 1 UNCERTAIN 
1 W E R S T N  1 VALUE 
1 SEARCHING 1 SEEKHELP 
1 TRADITION I ANGRY 
1 HURT 1 GODHURT 
1 FRAMEWORK 1 GODDELGATE 
1 GODNOTUND 1 GODPOWER 
1 GODKNOWING 1 GODMERCY 
1 PATIENT 1 CONVERSION 
1 CONFIDENCE 1 COMMUlYICAT 
1 JUDGEN I JUSTICEN 
1 MIRACLE 1 MOSTIMP 
-- - 








































































ALPHABETICAL List of codewords used in coding FeIix(2) 3/ l7/lW6 06: 09 
N CODEWORD N CODEWORD N CODEWORD N CODEWORD 
- --- - 4- ----- -- 
1 BATTLE 1 C~~OICE 6 COMMITMENT 1 CONSOTHNOT 
1 DELIVER 1 DISCRIMINA 1 DUTY 1 ENCOURAGE 
1 FIT 1 GENERATTV I HARMONY 1 INTERPRET 
2 INVOLVEMNT I LTCHANGE 2 MISSIONS 1 PRACTICE 
5 PRAYER 1 PRAYERANS 1 PROCORG 1 PURPOSE 
3 ROLE 1 STUDY I TRIALS t TRUST 
1 UNITY 
FREQUENCY List of codewords used in coding Felix(2) 3/17/1996 06:09 
N CODEWORD N CODEWORD N CODEWORD N CODEWORD 
- -- -U- C--- ---- --- _U -- 
6 COMMITMENT 5 PRAYER 3 ROLE 2 INVOLVEMNT 
2 MISSIONS 1 PURPOSE 1 BATTLE 1 PROCORG 
1 CHOICE 1 PRAYERANS 1 UNITY I WORSHP 
1 TRUST 1 STUDY 1 TRIALS 1 PRACTICE 
1 FIT 1 GEM3UTN 1 ENCOURAGE 1 DISClUMINA 
1 DUTY 1 LTCHANGE 1 CONSOTHNOT 1 DELIVER 
1 HARMONY 
ALPHABETICAL List of codewords used in coding Felix(3) 3/17/1996 06:09 
N CODEWORD N CODEWORD 
- -- -- 
2 ABSOLUTE 1 ANGRY 
2 BELIEVE 1 BELSECCOM 
1 COGAPPRAIS 1 COMFORT 
1 CONSOTHNOT 1 CONSTANT 
2 DISCLOSE 4 DISTINCT10 
1 ETERNITY 1 EXAMPLE 
2 GENERATIV 1 GODCONTROL 
I GODMASC 1 GODPROVIDE 
1 GUIDELINES 2 HARDESCRIB 
1 HELPING 3 HOPE 
1 INTERPRET 1 INVOLVEMNT 
6 LINKBIBLE 1 LTCHANGE 
6 PRAYER 1 PUEWOSE 
1 SEEKHELP I SIN 
1 TEACHING 4 TRIALS 
2 UNITY 
N CODEWORD 

































FREQUENCY List of codewords used in coding Felix(3) 3/17/1996 06:09 
N CODEWORD N CODEWORD 
- ---- -- - 
6 PRAYER 6 LINKBIBLE 
4 ENCOURAGE 3 COMMONAL 
3 HOPE 2 EMPOWER 
2 GENERATIV 2 FRAMEWORK 
2 COh4MUNITY 2 ABSOLUTE 
1 LTCHANGE 1 LIFESTYLE 
1 INTERPRET I l[NVOLVEMNT 
1 QUESTION 1 SIN 
1 PURPOSE 1 OPPOSE 
1 STUDY I TEACHING 
1 COMFORT 1 ETERNITY 
1 BATTLE 1 BACKGROUND 
1 BOND 1 BELSECCOM 
1 GODPROVIDE 1 HELPING 




































ALPHABETICAL List of codewords used in coding P7 3/17/1996 06:09 
N CODEWORD N CODEWORD N CODEWORD 
- - 
2 ABUSE 2 ACCOUNTABL 
15 BACKGROUND 9 BATTLE 
5 BIBLEREAD 2 BOND 
2 CHrLDLIKE 6 CHOICE 
2 CIRCUMSGOD 4 COGAPPRAIS 
12 COMMUNITY 1 COMMUNITYN 
1 CONFLICT 10 CONFRONT 
1 CONTEXT 2 CONVERSION 
4 DEALWTH 2 DEATH 
2 DISCERN 3 DISCLOSE 
9 DISTINCT10 1 DORIGHT 
4 ENDURANCE 2 EQUAL 
1 EVIL 5 EXAMPLE 
3 FELLOWSHIP I FIT 
3 FRAMEWORK 1 FREEDOM 
10 GIVETOGOD 1 GMNG 
2 GODCONTROL 1 GODDELGATE 
1 GODINTERVN 1 GODKNOWING 
1 GODNOTFORC 2 GODPOWER 
5 GODSPEAK 20 GROWTH 
2 GUILT 1 GU-LTN 
4 HEALING 1 HEART 
7 HIGH 2 HOPE 
1 IDENTIFY 2 IMPERATIVE 
6 INTERPRET 3 WOLVEMNT 
1 JUDGEMENT 3 JUDGEN 
4 LINKBIBLE 16 LOVE 
7 LTCHANGE 7 MENTOR 
2 NOTFORCE I NOTME 
1 PASTDEALT 15 PEACE 
3 POSFROMNEG 1 POSSESS 
34 PRAYER 3 PRAYERANS 
9 PROCESS 4 PROCSTRESS 
1 QUESTION 1 RECIPROCAT 
3 REMORSE 1 REPEAT 
2 RESPECT 5 RESTORE 
1 RITUAL 2 SAD 
17 SEEKHELP 2 SELFDECEP 















































































I SIN 1 SLIP 1 SOCDESIR 1 STANDFIRM 
1 STRESSOTH 4 STUDY 1 SYMBOL 1 TEACHING 
3TEMPTATION ITHANK 5 TIES 2 TRIALS 
3 TRINITY 6 TRUST 2 UNCERTAEN 1 UNDERSTN 
1 UNITY 1 VARIATION 2 VIGILANT 4 VULNERABLE 
2 WAITFORGOD 2 WILDOATS I WITHDRAW 
FREQUENCY List of codewords used in coding P7 3/17/1996 06:09 
N CODEWORD N CODEWORD 
- ----I --- -- 
3 4  PRAYER 22 HELPING 
17 SEEKHELP 16 LOVE 
13 RELP 13 GODLOVE 
10 GIVETOGOD 10 CONFRONT 
9 COMMITMENT 9 BATTLE 
8 HURT 8 JUDGE 
7 HIGH 6 REWARD 
6 CHOICE 5 BIBLEREAD 
5 NETWORKING 5 TIES 
5 RESTORE 5 BELIEVE 
4 JOY 4 PPLSHOWGOD 
4 STUDY 4 PROCSTRESS 
4 HEALING 4 SEARCHING 
4 COGAPPRAIS 4 DEALWITH 
3 FELLOWSHIP 3 SUDGEN 
3 SELFESTEEM 3 OPPOSE 
3 RESURRECT 3 POSFROMNEG 
3 TRINITY 3 LEARNPPLE 
2 HOPE 2 CHILDLIKE 
2 ACCOUNTABL 2 ABUSE 
2 BOND 2 NOTFORCE 
2 IMPERATIVE 2 EVANGELISM 
2 EQUAL 2 CIRCUMSGOD 
2 TRIALS 2 VIGILANT 
2 CONFESSN 2 WILDOATS 
2 DEATH 2 DEPRESS 
2 GUILT 2 GODLIGHT 
2 GODSAME 2 HEAL 
1 S W  1 WITHDRAW 
I SELFEXAMIN I AMBASSADOR 
1 STRESSOTH 1 UNDERSTN 
1 RITUAL I STANDFIRM 
1 REPEAT 1 SOCDESIR 
1 CHRSHOWGOD 1 GIVING 
1 FREEDOM 1 GODAWE 
1 GODKNOWTNG I GODDELGATE 
1 CREATIVITY 1 CQNTEXT 

















































































1 COMMUNITYN 1 DORIGHT 1 OPPORTUN 1 PASTDEALT 
1 NOTME 1 L O W  1 LOYALTY 1 PERFECTN 
1 PRESSURE 1 PURPOSEN 1 PRESENCE 1 POSSESS 
1 PRACTICE 1 HARDESCRIB 1 HEART 1 GUILTN 
1 GODPROVIDE 1 GUIDELINES 1 IDEAL 1 JUDGEMENT 
1 LIFESTYLE 1 BOUNDARIES 1 IDENTIFY 
ALPHABETICAL Lia of codewords used in coding Henry 3/17/1996 06:09 
N CODEWORD N CODEWORD 
- - 
4 ABSOLUTE 2 ACCEPT 
1 ACTIVE 3 AMBASSADOR 
7 BACKGROUND 1 BALANCE 
I BELIEVEN 2 BIBLEREAD 
I BONDN 4 BOUNDARIES 
2 CENTRING 4 CHILDLIKE 
2 CHURCHDISC 2 CIRCUMSGOD 
3 COMMONAL 3 COMMUNICAT 
1 COMPASSION 5 CONFESS 
6 CONFRONT 1 CONFRONTN 
2 CONSTANT 7 CONTEXT 
2 DEALWITH 9 DESIRE 
1 DISCRaiINA 1 DISILLUS 
20 DORIGHT 2 DOUBT 
3 DUTY 1 W O W E R  
2 EQUAL 1 EQUIPPING 
1 EVIL 13 EXAMPLE 
2 FINANCESUP 1 FITN 
1 FRAMEWORKN I FUN 
2 GIVING 3 GODAWE 
1 GODFAITH 2 GODFATHER 
3GODINTERV 8GODJUDGE 
2 GODLOVE 3 GODMERCY 
1 GODPERSNL 2 GODPROVIDE 
3 GODSHAPE I GODSOURCE 
2 GRACE 1 GROWTH 
7 GUILT 1 HAPPYN 
2rZARMoNYN 1 HEALING 
3 HIGH 1 HISTORICIT 
1 HOPE 3 IDENTIFY 
1 INDWELLLNG 2 INFLUSOCI 
6 INTERPRET 6 WOLVEMNT 
1 JOYN 7 JUDGE 
1 LEARNEXPCE 2 LEARNPPLE 
4 LIFESTYLE t 8 LINKBIBLE 
8 LTCI-IANGE 1 MAKESENSE 
3 MOSTIMP 1 NEEDACCEPT 












































































































































































































































































































































































ALPHABETICAL List of codewords used in coding Ida 3/17/1996 06:09 
N CODEWORD N CODEWORD N CODEWORD 
- ------ --- - ---- ------ 
5 ABUSE f ACCEPT 3 ACCOUNTABL 

































































6 POSFROMNEG 2 PPLSHOWGOD 
5 PRAYERANS 3 PRESENCE 
4 PROCSTRESS 1 PURPOSE 























































































2 REPLENISH 4 REPRESS 
1 RESURRECT 1 REWARD 
3 SEEKKELP 1 SEEKHELPN 
1 SELFESTEEM 4 SELFEXAMIN 
1 SLIP 2 STMORE 
3 SUBMIT 1 SUSTAIN 
1 TIES 3 TITHE 
1 UNABLEGOOD 1 UNCERTAIN 
1 VALUE 1 VARIATION 










FREQUENCY Lia of codewords used in coding Ida 3/17/1996 06:09 
N CODEWORD N CODEWORD 
- I_-_---- Y-- ---- 
27 PRAYER 19 GROWTH 
9 PROCESS 9 JUDGE 
8 HURT 8 DISCLOSE 
7 LIFESTYLE 7 BIBLEEAD 
6 TRIALS 6 LOVE 

















































































































































1 ACCEPT 1 BELDIVIN 1 BELHS 1 CHRTRUTH 
1 COMMITMENT 1 CO- 1 CHRSHOWGOD 1 CHILDLIKE 
1 CHKEXAMPLE I CHRPERSNL 1 FUTILE 1 LIFESTYLEN 
1 LOVEN I MAKESENSEN I JUDGEN 1 IDEAL 
1 IDENTIFYN 1INDWELLING 1OPPOSE 1 PEACEN 
1 PLEASEGOD 1 NEEDACCEPT I MIRACLE 1 MISSIONS 
1 MYEFFORTS 1 GODDUALITY 1 GODMERCY 1 GODPROVIDE 
1 GODCREATOR 1 GIVETOCKR 1 GIVETOGOD I GODCONTROL 
I HELPlNGN 1 KrGHN 1 HOPE 1 EIARDESCRIB 
1 GODSAME 1 GODTRUTH 1 GUILT 
ALPHABETICAL List of codewords used in coding Joy 3/17/1996 06:09 
N CODEWORD N CODEWORD N CODEWORD 
3 ABUSE 1 ACCEPT 3 ACTIVE 













































































































































FREQUENCY List of codewords used in coding Joy 3/ 1 7/lW6 06:09 
N CODEWORD N CODEWORD N CODEWORD N CODEWORD 
- ---- -- 
13 TIES 13 HELPING 
10 BELIEVE I0 TRIALS 
7PROCSTRESS 7PEMONINF 
6 EXAMPLE 6 DISTRACT 
5 LTCHANGE 5 JUDGE 
5 SEEKHELP 5 COGAPPRPJS 
4 LEARNEXPCE 4 ANGRY 
4 UNDERSTN 4 COMPASSION 
4HARDESCRIB 3REMORSEN 
3 E N D W C E  3FEAR 
3 DEPRESS 3 WITHDRAW 
3 ACTIVE 3 PRAYER 
2 MAKESENSEN 2 MENTOR 
2 POSATTIT 2 PURPOSE 
2 RECPROCAT 2 HEXLING 
2 CONFLICT 2 DUTY 
2 SELFESTEEM 2 DESIRE 
2 CONFRONT 2 SACRIFICE 
2 BACKGROUND 2 GIVING 
1 NETWORKING 1 TEACHING 
1 STRESSOTH 1 OPPOSEN 
1 VALUE 1 RECIPN 
1 RESTORE 1 RESTOREN 
I SEEKHELPN 1 PROCESS 
f DISCERN 1 DISCRTMTNA 
1 CONTROL 1 CONVICT 
1 FEARN 1 DUALITY 
1 CONFESS 1 BITTER 
I ACCEPT 1 ALLOWBOTH 
1 COMMITMENT 1 COMPASSN 
1 CLIQUE 1 WOLVEMNT 
1 INDEPENDN 1 INSIGHT 
1 MISSIONS 1 M O S T W  
1 LOYALTY 1 IDENTIFYN 
1 HARMONYN 1 FITN 
1 HIGH I HOPE 
1 HELL 
-- ----- 
1 1 PERSONALTY 
9 DISTINCTTO 









































































































































































































































































ALPHABETICAL List of codewords used in coding Lois 3/17/ 1996 06:09 
N CODEWORD N CODEWORD 
- - 
7 ABUSE 5 ACTIVE 
8 BELIEVE 2 BELIEVEN 
3 BOND 1 BREAKDOWN 
5 CHARISMATA 1 CHOICE 
3 COMFORT I COMFORTN 
1 COMMUNITYN 4 COMPASSION 
2 CONFIRM 4 CONSEQN 
1 CONTROL 3 CONVERSION 
11 DELIVER 1 qEPRESS 
1 DISCLOSEN 5 DISCRIMINA 
1 DORIGHT 3 EMPOWER 
3 EQUAL 2 EQUALN 
2 E V E  I EXAMPLE 
1 FEAR 1 E A R N  
2 FORGIVE 1 FRWfEWORK 
1 FREEDOMN 1 GENERATIV 
2 GODCONTROL 3 GODCREATOR 
11 GODMERV 1 GODJUDGE 
2 GODMERCY 2 GODNOTUND 
2 GODPROTECT 9 GODPROVIDE 
17 GODSPEAK 1 GODTOUCH 
2 GODUNIQUE 1 GRACE 
3 HAPPY 2 HARDESCRIB 
2 HEART 1 HELL 
2 HOPEN 7 HURT 
2 IMMATURE 3 IMPERATIVE 
2 INSIGHTN 5 INTERPRET 
I JOYN 9 JUDGE 
3 LEADTOGOD 2 LEGALISTIC 
19 LINKBIBLE 1 LONELINESS 
14 LTCHANGE 2 MEANING 
3 NEWORKING 1 NOTFORCE 
1 PATIENT 5 PEACE 
1 PPLSHOWGOD 9 PRACTICE 
4 PRESENCE 1 PRESSURE 
4 PURPOSE 5 QUESTION 
2 REALN 5 RELP 

















































































2 SATAN 1 I SEARCHING 3 SEEKHELP 2 SIN 
1 SLIP 1 SOCDESIR 2 STANDFIRM 5 STUDY 
2 SUBMIT I 1  TEACHING 2 TEACHINGN 1 TEMPTATION 
6 THANK 5 TIES 1 TIMEWARP 1 TRANSITION 
6 TRIALS 9 TRUST I TRUSTN 1 UNABLEGOOD 
2 UNITY 1 VALUE 1 VALUES I VARIATION 
3 WAITFORGOD 6 WITHDRAW 1 WOEUXY t WORS'HIP 

































































































































































1 LONELINESS 1 JOYN 1 IDENTIFYN 1 INDWELLING 
1 HELL 1 HAF(M0W I IRRITABLE 1 GODTOUCH 
1 GRACE 1 GODTRlTJNE I GODFAITH 1 PRESSURE 
1 FEAR I FRAMEWORK 1 FEARN I EXAMPLE 
1 READBIBLE 1 PROCSTRESS 1 EXAMPLEN 1 PPLSHOWGOD 
1 GIVING 1 GENERATIV I MOSTIMP 1 NOTFORCE 
1 FREEDOM 1 FRAMEWORKN 1 PATENT 1 FREEDOMN 
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